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CHAPTER 1 


Syriac Florilegia and Patristic Christianity beyond 
East and West 


Emiliano Fiori 


Scholarship has recently come to see Late Antiquity as a Eurasian "Denkraum"! 
an epistemic space stretching over Syria, Mesopotamia, Iran, and the Cauca- 
sus as well as Palestine and the Arabian Peninsula; recent hypotheses expand 
it chronologically until 1000 CE.? This periodization, together with this broad 
Eurasian scope, suitably account for a range of religious, cultural, and intel- 
lectual phenomena that cross-fertilized the area.? Within this broader space, 
people, ideas, and religious identities were entangled in intellectual continu- 
ums and religious divides. Patristic Christianity was one of the major endur- 
ing cultural patterns of this long Late Antiquity;^ the canonization of textual 
authorities is one of the common cultural forms shared by the Abrahamic reli- 
gion in the area, and “Patristic Christianity" a process of “canonization of the 
Church Fathers"? is one of its manifestations. 


1 Nora K. Schmid, Nora Schmidt, and Angelika Neuwirth, “Spätantike. Von einer Epoche zu 
einem Denkraum,” in Denkraum Spätantike. Reflexionen von Antiken im Umfeld des Koran 
(ed. N. Schmidt, N.K. Schmid, and A. Neuwirth; Episteme in Bewegung 5; Wiesbaden: Harras- 
sowitz, 2016), 1-35. 

2 Garth Fowden, Before and after Muhammad. The First Millennium Refocused (Princeton- 
Oxford: Princeton University Press, 2014). 

3 See Garth Fowden et al, “The First Millennium Refocused: Eine Debatte," Millennium 13 
(2016), 3-64. 

4 Aspersuasively suggested by Fowden, Before and after Muhammad, 181-188. 

5 This phenomenon has been the focus of increasing scholarly attention in the last decades. 
See Patrick Gray, “ ‘The Select Fathers’: Canonizing the Patristic Past,’ SP 23 (1989): 21-36; 
Thomas Graumann, Die Kirche der Väter. Vátertheologie und Väterbeweis in den Kirchen des 
Ostens bis zum Konzil von Ephesus (431) (Beitráge zur historischen Theologie 118; Tübingen: 
Mohr Siebeck, 2002); Yonatan Moss, “ ‘Packed with Patristic Testimonies’: Severus of Antioch 
and the Reinvention of the Church Fathers,” in Between Personal and Institutional Religion: 
Self; Doctrine, and Practice in Late Antique Eastern Christianity (ed. B. Bitton-Ashkelony and 
L. Perrone; Cultural Encounters in Late Antiquity and the Middle Ages 15; Turnhout: Brepols, 
2013), 227-250; Yonatan Moss, "The Rise and Function of the Holy Text in Late Antiquity: 
Severus of Antioch, the Babylonian Talmud, and Beyond,’ in Patristic Studies in the Twenty- 
First Century: Proceedings of an International Conference to Mark the 50th Anniversary of the 
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Patristic Christianity, when seen in this broader perspective, was the object 
of intensive transfer and renegotiation processes between different Christian 
cultures within the epistemic space of Late Antiquity. The passage of patristic 
knowledge from Greek to Syriac and Arabic was the most relevant episode of 
patristic transfer in the Late Antique world, albeit not the only one. Indeed, two 
crucial knowledge transfer pathways in the area were the interaction between 
Greek and Syriac Christian cultures (fourth-seventh century), and the later 
contacts between Syriac Christianity and Islam (seventh-tenth century). The 
latter phase saw the formation of an Arabic-speaking Syriac Christian culture 
as part of the multicultural environment known as “the Islamicate world" 
Indeed, around the end of the first millennium, both East Syrian and West Syr- 
ian intellectuals were integrated members of early Abbasid society, sometimes 
belonging to its highest elite, and their intellectual confrontation with Muslim 
scholars and rulers was intense. 

The approach of the present volume to Syriac patristic Christianity does pre- 
suppose a first-millennium focus, 1) because the Syriac evolution and transfor- 
mation of the Greek "fathers" as a corpus of authoritative thinkers is comprised 
fairly precisely within that time period; 2) although other Eastern Christian cul- 
tures (Coptic, Armenian, Georgian, Slavonic, Ethiopic, Arabic Melkite) experi- 
enced analogous developments of patristic canonization, the Syro-Arabic line 
is particularly relevant, for it builds the most exemplary bridge between the two 
poles of a first-millennium perspective on Late Antiquity, that is, from Greek 
patristic literature up until the year 600 to the Syro-Arabic writers of the ripe 
Abbasid era (ninth-tenth century), while hinging substantially on the central 
role of the Syriac rearrangement of Greek patristic literature. 


1 The ‘Allelopoietic’ Approach to Patristic Christianity in Syriac 


The idea of this volume originates from the perception of two complementary 
lacunae in contemporary approaches to the study of Eastern patristic Chris- 
tianity. On the one hand, the attitude of Syriac and Arabic Christian cultures 
towards Greek Christian thought has been too often treated with a “Greco- 
centric" approach, as if they had been only or mostly mere "recipients" of Greek 
patristic literature; the specific creative contribution of the Eastern cultures 


International Association of Patristic Studies (ed. C. Harrison, B. Bitton-Ashkelony, and T. de 
Bruyn. Turnhout: Brepols, 2015), 521-546. 

6 Fora definition, see Camilla Adang, Meira Polliack, and Sabine Schmidtke, "Introduction," 
Intellectual History of the Islamicate World 1 (2013): 1-5. 
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in this field has been mostly overlooked (with the exception, e.g., of Sebastian 
Brock,’ although in a recent work he focuses again on the “Hellenization” of 
these cultures). On the other hand, scholarship has tended to disregard a per- 
vasive literary form of Syriac literature, the patristic florilegia and miscellanies. 
Although artifacts of this kind represent, e.g., 4096 of the Syriac manuscripts 
of the British Library? they have been almost completely overlooked in the last 
150 years, apart from an important recent study!? and a few older works." 

As far as the first lacuna is concerned, it is well known that integral trans- 
lations of Greek patristic writings were particularly lively between the fourth 
and seventh century, with a blooming in the sixth and seventh century. How- 
ever, this phenomenon was relatively short-lived, as also attested by the relative 
paucity of extant manuscripts containing integral patristic translations, and by 
the early date of many among them.” This translation literature is far from 
understudied,’ as the penetration of Late Antique Greek Christian thought 
into Syriac culture enjoyed scholarly interest throughout the twentieth cen- 
tury. Scholars mainly and comprehensibly focused their attention on capital 


7 Sebastian P. Brock, "From Antagonism to Assimilation: Syriac Attitudes to Greek Learn- 
ing," in East of Byzantium: Syria and Armenia in the Formative Period. Dumbarton Oaks 
Symposium, 1980 (ed. N. Garsoian, T.F. Mathews, and R.W. Thomson; Washington, DC: 
Dumbarton Oaks, 1982), 17-34. 

8 Sebastian P. Brock, “Charting the Hellenization of a Literary Culture: The Case of Syriac,” 
Intellectual History of the Islamicate World 3 (2015): 98-124. 

9 David Michelson, “Mixed Up by Time and Chance? Using Digital Media to ‘Re-Orient’ the 
Syriac Religious Literature of Late Antiquity,” Journal of Religion, Media and Digital Culture 
5 (2016): 136—182, here 154—155. 

10 Grigory Kessel, “Syriac Monastic Miscellanies," in Comparative Oriental Manuscript Stud- 
ies. An Introduction (ed. A. Bausi et al. Hamburg: COMSt, 2015), 411-414. 

11 E.g. Herman G.B. Teule, “Les compilations monastiques syriaques,' in Symposium Syri- 
acum VII: Uppsala University, Department of Asian and African Languages, 11-14 August 
1996 (ed. R. Lavenant; OCA 256; Roma: Pontificio Istituto Orientale, 1998), 249-264, and 
numerous articles by Albert Van Roey (see bibliography). 

12 Sebastian P. Brock, “L'apport des Pères grecs à la littérature syriaque,” in Les Pères grecs 
dans la tradition syriaque (ed. A. Schmidt and D. Gonnet; Es 4; Paris: Geuthner, 2007), 9- 
26. 

13 From Sebastian P. Brock, “Aspects of Translation Technique in Antiquity" Greek, Roman, 
and Byzantine Studies 20 (1979): 69-87, and Sebastian P. Brock, "Towards a History of 
Syriac Translation Technique," in 111 Symposium Syriacum, 1980: Les contacts du monde 
syriaque avec les autres cultures (Goslar 7-n Septembre 1980) (ed. R. Lavenant; OCA 221; 
Roma: Pontificio Istituto Orientale, 1983), 1-14 to Adam C. McCollum, "Greek Literature 
in the Christian East: Translations into Syriac, Georgian, and Armenian,” Intellectual His- 
tory of the Islamicate World 3 (2015):15-65. See also Daniel King, The Syriac Versions of the 
Writings of Cyril of Alexandria: A Study in Translation Technique (CSCO 626, Subsidia 123; 
Leuven: Peeters, 2008). 
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texts whose Greek original is lost, e.g., the Chapters on Knowledge of Evagrius of 
Pontus. Other Syriac translations of Greek works were studied, among other 
reasons, because of their value for the establishment of the Greek critical text, 
since manuscripts that transmit the Syriac versions are often more ancient than 
the whole Greek manuscript tradition. This is the case for the writings of Diony- 
sius the Areopagite (sixth century): the first witness of these writings is not in 
Greek, but in Syriac.!5 Nevertheless, the study of these patristic versions has 
been completely unilateral so far, for it has exclusively hinged on what the 
Syriac translations tell us about the ancient form of the Greek texts, as Joseph- 
Marie Sauget did in 1978.16 There has been no dramatic change in this one-sided 
approach for the last forty years. As a result, the specificity of the Syriac “patris- 
tic attitude”, which is a seminal feature of all Late Antique Christian cultures 
ona first-millennium scale, has only rarely been given any attention. Hints have 
recently emerged, however, at the perceived necessity of a broader approach to 
the study of Patristic Christianity “beyond East and West”!? and thus from an 
entangled intercultural perspective within a first millennium periodization. 
Syriac Christianity was transformed by its assimilation of Greek patristic lit- 
erature, but the latter became something else in its Syriac form. What took 
place was not only a “Hellenization” of Syriac and Arabic Christian cultures, 
but also a "Syriacization" and "Arabization" of Greek patristic culture. Recent 
studies on knowledge transfer between different cultures term this kind of 
exchange allelopoiesis, i.e., a reciprocal creative transformation between cul- 
tures.!8 The allelopoietic approach is particularly suited to the intercultural 
study of patristics, since it aims at understanding how and why an original 
contribution is concretely manifested. In our case, we look at how Syriac and 
Arabic Christianity contributed to the recreation of Greek patristic literature. 
Based on such an approach, we ask the following questions: how did Syriac 


14 Asurveyin Muriel Debié and Dominique Gonnet, “Les Pères disparus en grec,” in Les Pères 
grecs dans la tradition syriaque (ed. A. Schmidt and D. Gonnet; Es 4; Paris: Geuthner, 2007), 
127-148. 

15 See Emiliano Fiori, ed., Dionigi Areopagita. Nomi divini, teologia mistica, epistole. La ver- 
sione siriaca di Sergio di Res‘ayna (vı secolo) (2 vols.; CSCO 656—657, Scriptores Syri 252—253; 
Louvain: Peeters, 2014). 

16 Joseph-Marie Sauget, “L'apport des traductions syriaques pour la patristique grecque," 
Revue de théologie et de philosophie 110 (1978): 139348. 

17 Columba Stewart, “Patristics beyond East and West,” in Patristic Studies in the Twenty-First 
Century (ed. C. Harrison, B. Bitton-Ashkelony, and T. de Bruyn; Turnhout: Brepols, 2015), 
317-341. 

18  Thetermallelopoiesis was proposed by Lutz Bergemann, Hartmut Böhme, Martin Dónike 
et al., eds., Transformation. Ein Konzept zur Erforschung kulturellen Wandels (München: 
Wilhelm Fink, 2011). 


SYRIAC FLORILEGIA AND PATRISTIC CHRISTIANITY BEYOND EAST AND WEST 5 


Christians give shape to the patristic patrimony they received? Why and in 
what forms did they, and later the Christian Arabic writers, select, transform, 
and make the Greek “fathers” their own fathers? What are the themes and the 
patterns around which they organized their reading of the fathers? How did 
their reorganization contribute to the production of new knowledge? 


2 Syriac Patristic Florilegia as Creative Laboratories of Knowledge 


Since not much attention has been paid to the originality of the Syriac read- 
ing of the “fathers’, patristic florilegia—one of the places where this originality 
most eminently manifests—have also been understudied. This brings us to the 
second lacuna mentioned above. From the sixth century onwards, florilegia 
progressively became a prominent (though certainly not the exclusive)!? and, 
in some cases, the predominant form used by Syriac and Christian Arabic intel- 
lectuals to reshape Greek Christian thought, and thus produce new knowledge 
by selecting and rearranging patristic literature in new collections. Although 
they did not stop reading integral patristic texts, they largely privileged the flo- 
rilegium and other types of collections. 

Important progress has been made in recent years in the study of manu- 
scripts containing a plurality of texts, and a broad phenomenology has recently 
been proposed of "reading in excerpts" as a knowledge-organizing practice, 
which extends across many cultures and covers fields ranging from Egyp- 
tology to Late Western Medieval philosophy?? Greek Byzantine," Coptic,?? 


19  Integraltranslations of major works, like Gregory of Nazianzus' Homilies or Dionysius the 
Areopagite's Corpus, continued to be read as a whole. As far as collections are concerned, 
also homiliaries had great importance (see the reference work by Albert Ehrhard, Über- 
lieferung und Bestand der hagiographischen und homiletischen Literatur der griechischen 
Kirche [3 vols., Leipzig: Hinrichs, 19371952]). On Syriac homiliaries see especially the stud- 
ies collected in Joseph-Marie Sauget, Littératures et manuscrits des chrétientés syriaques et 
arabes (Studi e Testi 389; Città del Vaticano: Biblioteca Apostolica Vaticana, 1998): homil- 
iaries, however, did not collect excerpts as florilegia did, but rather integral homiletic texts. 

20 Sébastien Morlet, ed., Lire en extraits. Lecture et production des textes de l'Antiquité à la 
fin du Moyen Âge (Cultures et civilisations médiévales 63; Paris: PUPS, 2015); Jacqueline 
Hamesse, “ ‘Florilège’ et ‘autorité’: deux concepts en évolution depuis l'Antiquité jusqu'à la 
Renaissance,’ in On Good Authority. Tradition, Compilation, and the Construction of Author- 
ity in Literature from Antiquity to the Renaissance (ed. R. Ceulemans and P. De Leemans; 
Lectio 3; Turnhout: Brepols, 2015, 199-225; the whole volume edited by Ceulemans and De 
Leemans is interesting and relevant in this regard). 

21 E.g. Alexandros Alexakis, Codex Parisinus Graecus m5 and its Archetype (Dumbarton Oaks 
Studies 34; Washington, DC: Dumbarton Oaks Research Library and Collection, 1996). 

22 Paola Buzi, "Miscellanee e florilegi. Osservazioni preliminari per uno studio dei codici 
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Ethiopic,?? and Slavic* studies have especially enjoyed this scholarly rush. Ter- 


minological definitions and cataloguing methods have been established, while 


codicological issues have been investigated.?? Manuscripts containing a plural- 


ity of texts have been defined as “multiple-text manuscripts’, the study of which 


is a field in rapid and constant expansion.?6 Alessandro Bausi?” introduced the 


concept of "corpus" i.e. the totality of the texts and excerpts of texts available 


to a written culture that are rearranged and crystallized in ever-new multiple- 


text combinations. Every time discrete excerpts or source blocks are extracted 


from the textual corpus of a culture, they undergo ever different assemblages 


23 


24 


25 


26 


27 


copti pluritestuali: il caso delle raccolte di excerpta,” in Christianity in Egypt: Literary Pro- 
duction and Intellectual Trends. Studies in Honor of Tito Orlandi (ed. P. Buzi and A. Cam- 
plani; Studia Ephemeridis Augustinianum 125; Roma: Institutum Patristicum Augustini- 
anum, 2011), 177-203; Paola Buzi, “From Single Text to Multiple Text Manuscripts: Trans- 
mission Changes in Coptic Literary Tradition. Some Case-Studies from the White Mon- 
astery Library,’ in One-Volume Libraries—Composite and Multiple-Text Manuscripts (ed. 
M. Friedrich and C. Schwarke; Studies in Manuscript Cultures 9; Berlin: De Gruyter, 2016), 
93-109. 

Alessandro Bausi, “A Case for Multiple Text Manuscripts Being Corpus Organizers,’ Man- 
uscript Cultures Newsletter 3 (2010): 34-36; Alessandro Bausi, “Composite and Multiple- 
Text Manuscripts: The Ethiopian Evidence,” in One-Volume Libraries— Composite and 
Multiple-Text Manuscripts (ed. M. Friedrich and C. Schwarke; Studies in Manuscript Cul- 
tures 9; Berlin: De Gruyter, 2016), 11-153. 

David J. Birnbaum, "Computer-Assisted Analysis and Study of the Structure of Mixed- 
Content Miscellanies,” Scripta & e-Scripta 1 (2003): 15-54; Anisava Miltenova, "Intertex- 
tuality in the Orthodox Slavic Tradition. The Case of Mixed-Content Miscellanies,’ in 
Between Text and Text: International Symposium on Intertextuality in Ancient Near East- 
ern, Ancient Mediterranean, and Early Medieval Literatures (ed. M. Bauks, W. Horowitz, 
and A. Lange; Journal of Ancient Judaism. Supplements 6; Góttingen: Vandenhoeck und 
Ruprecht, 2013), 314-327. 

See e.g. Marilena Maniaci, “Il codice greco ‘non unitario: Tipologie e terminologia, in 
Il codice miscellaneo, tipologia e funzioni. Atti del convegno internazionale (Cassino, 14-17 
maggio 2003) (ed. E. Crisci and O. Pecere; Segno e testo 2; Turnhout: Brepols, 2004), 75-107; 
Patrick Andrist, "La descrizione scientifica dei manoscritti complessi: fra teoria e pratica," 
Segno e testo 4 (2006): 299-356. 

As attested by, among others, Michael Friedrich and Cosima Schwarke, eds., One-Volume 
Libraries— Composite and Multiple-Text Manuscripts (Studies in Manuscript Cultures 9; 
Berlin: De Gruyter, 2016). See also Stephan Dusil, Gerald Schwedler, and Raphael Schwit- 
ter, eds., Exzerpieren—Kompilieren—Tradieren: Transformationen des Wissens zwischen 
Spätantike und Frühmittelalter (Millennium-Studien 64; Berlin: De Gruyter, 2017); Marri- 
etta Horster and Christiane Reitz, eds., Condensing Texts— Condensed Texts (Palingenesia 
98; Stuttgart: Franz Steiner, 2010). Multiple-text manuscripts can be either composite, i.e. 
consisting of codicological units of different provenance, or unitary, i.e. consisting of a 
single codicological unit. 

Bausi, “A Case” 
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within each new collection. From the point of view of its contents, a multiple- 
text manuscript contains diverse writings that are not by the same author and 
do not belong to the same work. This textual plurality can take up the form of 
a florilegium, which can be defined as a collection of excerpts from writings 
by different authors. These excerpts are often mistakenly called "fragments", 
but such a denomination tends to obliterate the creative act of selection (the 
excerption) that lies at the ground of these anthologies. 

Although they are among the most ancient extant Christian florilegia, and 
abundant in number, Syriac patristic florilegia have remained largely untapped 
and untouched by this methodological renewal. A serious philological and 
hermeneutical approach to these texts has so far remained a desideratum in 
the field of Syriac studies. Such an approach is all the more desirable since, 
as Marilena Maniaci has rightly pointed out, in florilegia the "juxtapositions 
of textual units" are “bound together by a more or less tenuous line"28 Even if 
this line is admittedly difficult to find in some of the extant Syriac florilegia, 
many of them do bear witness to a high degree of organization of the sources. 
The excerpts in the latter type of florilegia are not merely juxtaposed but orga- 
nized around specific topics in *patchwork-treatises" with clear overall aims; as 
such, they vividly reflect a coherent editorial project on the part of the com- 
piler. Thus, it is particularly regrettable that so far Syriac florilegia have mostly 
been treated as mere juxtapositions of texts by scholars of the nineteenth and 
twentieth centuries, who pillaged them by picking and publishing some inter- 
esting passages of works whose Greek original is lost.?? 

Therefore, the main objective of the present volume is to outline a phe- 
nomenology of Syriac patristic florilegia and map their diffusion and relevance 
in time and space, from the sixth to the eleventh century and from the Roman 
Empire to China. In order to do this, it has been indispensable to study them 
in their own right, i.e., as specific cultural products with their own textual- 


28 Maniaci, “Il codice greco,” 84. 

29 A representative, though certainly not exhaustive list can include the following: Ernest 
W. Brooks, ed., A Collection of Letters of Severus of Antioch from Numerous Syriac Man- 
uscripts (PO 12.2, 14.1; Paris: Firmin-Didot, 1915, 1920); Paul A. De Lagarde, ed., Analecta 
syriaca (Leipzig: B.G. Teubner 1858); Friedrich Loofs, Nestoriana: Die Fragmente des Nesto- 
rius gesammelt, untersucht und herausgegeben (Halle an der Saale: Max Niemeyer, 1905); 
Jean-Pierre P. Martin, Analecta sacra Patrum Antenicænorum ex codicibus orientalibus. 
Analecta sacra spicilegio Solesmensi parata. Tomus 4: Patres Antenicæni. (Paris: Ex publi- 
co Galliarum typographeo, 1883); Eduard Sachau, ed., Theodori Mopsuesteni fragmenta syr- 
iaca e codicibus Musei Britannici Nitriacis (Leipzig: W. Engelmann, 1869); Eduard 
Sachau, ed., Inedita Syriaca: Eine Sammlung syrischer Übersetzungen von Schriften grie- 
chischer Profanliteratur, mit einem Anhang, aus den Handschriften des Brittischen Muse- 
ums herausgegeben (Wien: K.K. Hof- und Staatsdruckerei, 1870). 
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ity. This approach has enabled us to appreciate what florilegia were for Syriac 
culture: laboratories of knowledge, where the selection, rearrangement, codi- 
fication and transformation of old patristic sources —and in some cases their 
canonization—were prompted by new religious and intellectual needs, most 
often within the entangled cultural world of the Islamic Middle East. 


3 Typological and Phenomenological Outlines 


From a diachronic point of view, Syriac patristic florilegia mostly stem from the 

two pivotal periods of Syriac Christianity. One is the Byzantine phase (sixth— 

seventh centuries), in which florilegia were produced by Syriac Christians in a 

context of Greco-Syriac bilingualism within the borders of the Roman Empire, 

and the other is the Abbasid phase (eighth-tenth centuries), in which the 

Islamic environment and the confrontation between different Syriac Churches 

were among the main factors determining the production of florilegia. 

From a typological standpoint, patristic florilegia (not only Syriac but Chris- 
tian florilegia at large) can be divided into three major categories: 

— the exegetical florilegium, a rather rare type of patristic anthology in Syriac, 
an example of which is illustrated by Marion Pragt in the present volume;2° 

— the ascetical florilegium,*! certainly the most frequent type, which mostly 
contains works on ascetic topics and is investigated here by Grigory Kessel 
and Vittorio Berti, who both further expand their research beyond the genre 
of the florilegium; 

— the speculative florilegium (defined as “dogmatic florilegium" by Marcel 
Richard),?? usually aimed at the refutation of heresies, and sometimes ac- 
companied by excerpts from translated Greek philosophical works, which 
is the focus of the chapters written by Flavia Ruani, Emiliano Fiori, Bishara 
Ebeid, and Herman G.B. Teule. 

We should also mention the collections of biblical testimonia explored in 

Sergey Minov's chapter. This literary genre can be regarded as a precursor of flo- 

rilegia and, arguably, an immediate model for them. Testimonia were collected 


30 See Bas ter Haar Romeny, “The Identity Formation of Syrian Orthodox Christians as 
Reflected in Two Exegetical Collections: First Soundings,’ PdO 29 (2004): 103-121; Bas ter 
Haar Romeny, “Les floriléges exégétiques syriaques,” in Les Pères grecs dans la tradition 
syriaque (ed. A. Schmidt and D. Gonnet; ES 4; Paris: Geuthner, 2007), 63-76. 

31 Teule, "Les compilations;" Kessel, "Syriac Monastic Miscellanies." 

32 Marcel Richard, “Notes sur les floriléges dogmatiques du ve et du vi‘ siècle,” in Actes du 
vre Congrès international d'Études byzantines (Paris, 27 juillet-2 aout 1948), 1 (Paris: École 
des Hautes Études, 1950), 307-318. Repr. as n. 2 in id., Opera minora 1 (Turnhout: Brepols, 
1976). 
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scriptural quotations which Christians gathered and organized thematically for 
apologetic and polemic purposes against Jews and (to a lesser extent) pagans. 
They emerged as early as the second century and enjoyed considerable popu- 
larity during Late Antiquity. However, despite the existence of these exclusively 
biblical collections, the Bible and the Fathers do not seem to be theoretically 
distinguished within florilegia, where it often happens that the biblical text is 
quoted along with a stream of patristic citations; indeed, the same terminology 
is used for both, "testimonia" or “demonstrations” (has or rosas). 
The underlying idea is that a transhistorical truth cannot but remain stable 
from the Bible to whatever age in the history of theology. 

Syriac florilegia raise a number of questions that are only partially specific to 
them.3? In some cases, such as the monastic miscellanies, a florilegium overlaps 
with a single manuscript (Kessel's chapter in this volume illustrates this point 
well).34 Contrariwise, we can observe that many florilegia—especially dog- 
matic and, more rarely, exegetical ones (the Collection of Simeon, marginally 
touched upon in Pragt’s chapter)—have their own manuscript tradition pre- 
served in more than one multiple-text manuscript. At any rate, florilegia are 
rather unstable artifacts, subject to both expansion, by the addition of texts, 
and/or contraction, by means of abridgment. What, then, is the degree of tex- 
tuality of florilegia? How strong is it? Can they always be defined as texts in their 
own right? How should they be approached in terms of a critical edition? This 
most general question can only be answered by tackling other broad questions, 
shown below. 

a. What appears to be most difficult is determining how the sources from 
the original works made their way to the florilegia. Some chapters in 
this volume (especially Fiori's and Ruani's) show that we might get a 
clue from blocks of excerpts that travel from one text to another rather 
than from single excerpts; however, single excerpts may be useful when 


33 The following part of the paragraph repeats, develops, and rearranges remarks that had 
already appeared in Emiliano Fiori, “Conference report: Florilegia Syriaca. Mapping a 
Knowledge-Organizing Practice in the Syriac World, Ca’ Foscari University of Venice, 30 Jan- 
uary-1 February 2020," COMSt Bulletin 6:1 (2020): 93-110. 

34 Indeed, in the definition quoted above (see note 28), Maniaci maintains that florilegia are 
“bound together by a more or less tenuous line that is not sufficient to cause a new stable 
tradition to take place” (Maniaci, “Il codice greco,” 84). She assumes that even if the same 
texts or blocks of texts do recur, their arrangement in each collection is a unicum trans- 
mitted by a single manuscript, which never reappears in an identical way. Thus, florilegia 
would seem to defy traditional philology, since they cannot always be investigated with 
the traditional stemmatic method that locates every manuscript along well-defined lines 
of derivation. They have no identical models, nor are they the origin of faithful copies. 
This uniqueness of florilegia, however, is not an absolute rule, as we will immediately see. 
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they feature typical but decisive characteristics such as interruptions with 
ada (“and again"), Lo ح5‎ ("after a while"), and others. In one case, 
as pointed out by Moss in his chapter, we are so fortunate as to observe 
the process of excerpt selection in the making; marginal signs and glosses 
to a continuous, integral text sometimes clearly indicate the intention of 
the Syriac reader to isolate some passages which indeed are later found 
as excerpts in florilegia. Since glosses are often present in many Syriac 
manuscripts, and they are rather uncharted territory as well, we should 
consider mapping them more carefully when studying florilegia. How- 
ever, we can also observe some florilegia that have other florilegia as their 
source, not the original texts from which excerpts are drawn. Such flori- 
legia thus appear to be of a second (or even third) degree. In fact, glosses 
also appear in florilegia manuscripts themselves, which thus also bear 
witness to an ongoing activity of reading and elaboration even once the 
florilegia had reached a relatively stable form. 

In order to assess the internal coherence and agenda of a florilegium, 
it is also crucial to determine its historical context, wherever possible, 
especially through the reading of all possible sources touching upon the 
themes of the florilegium at hand and belonging to its presumable age. 
Therefore, determining compilation practices requires working on the 
fine details (see next point) as well as the big picture. 

Many manuscripts containing florilegia include more than one, and some 
contain florilegia exclusively. One can even think of the term “metaflo- 
rilegium" to define such manuscripts, but this prospective category will 
require further elaboration. If we apply it to any manuscript containing 
a plurality of florilegia, it risks being an empty category; it may rather be 
useful to apply it to manuscripts in which the florilegia are bound together 
by a recognizable agenda or thematic thread. 


These general remarks highlight how Syriac florilegia pose problems common 


to all other compilation traditions in the Late Antique and Medieval Mediter- 


ranean and beyond. That being the case, one cannot pursue the study of Syriac 


florilegia without considering the developments of more advanced fields, such 


as the most recent scholarship on Greek Byzantine and Latin Medieval studies 


on multiple-text manuscripts. 


Let us now turn to an overview of the individual contributions of this vol- 


ume.35 


35 


This paragraph is an abridged and reworked version of the COMST Bulletin report (see 
note 33), and partially relies on the abstracts of the papers given at the first FLOS work- 
shop (see below). 
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4 The Present Volume: An Overview 


Sergey Minov's paper deals with a collection of biblical testimonia, and there- 
fore opens the volume with good reason. Minov discusses how this genre was 
still operative during the early Islamic period among Syriac-speaking Chris- 
tians. The primary focus of his investigation is an unpublished Syriac work, 
entitled Collection of Demonstrations from the Old Testament against the Jews 
and Other Unbelievers, which is attested in a single West Syriac manuscript 
(London, British Library Add. 12154) dated to sometime between the eighth and 
ninth century. He addresses the question of whether this composition stands 
in a direct genetic relation with the early specimen of the Greek testimonia lit- 
erature, or whether it should be regarded as an original compilation, produced 
in a Syriac-speaking milieu. The chapter also discusses the question of a possi- 
ble social and religious function of this text during the early Abbasid period, as 
well as its relation to the rich tradition of Syriac florilegia of this period. 

In his chapter, Yonatan Moss tackles some core methodological questions 
of the volume. Why did the florilegium become a predominant mode of orga- 
nizing, transmitting, and creating knowledge in the Syriac world? How did 
the process of selection from larger texts, and compilation in florilegia, work 
in practice? Moss' proposal to explore these overarching questions is highly 
concrete. He asks whether there are any material traces of the selection and 
extraction processes of individual passages from the continuous texts and their 
incorporation into the florilegia. Moss precisely finds such traces in atleast one 
continuous sixth-century manuscript—London, British Library Add. 14567— 
which contains “minor” works by John Chrysostom, in conjunction with several 
of the later theological florilegia. BL Add. 14567 comes with dozens of scribal 
notes appearing in the margins and serving a variety of functions. Structurally, 
the link between the marginal notations and the main body of the text in this 
manuscript has the same function as that between headings to excerpts and the 
excerpts themselves in the florilegia. But there is more. Moss tracks down sev- 
eral cases of word-for-word identity between notations found in BL Add. 14567 
and headings found in subsequent florilegia, both referring to the same texts. 
This would seem to open a window unto one of the concrete processes through 
which the late ancient and early medieval Syriac florilegia were formed. 

Marion Pragt's chapter explores the organization of exegetical knowledge in 
two West Syriac collections. These are the so-called London Collection (seventh 
century, extant in one single manuscript of the eighth-ninth century, London, 
British Library Add. 12168), and the Collection of Simeon (Città del Vaticano, 
Biblioteca Apostolica Vaticana Syr. 103 and London, British Library Add. 12144). 
Her focus is on the reception of Gregory of Nyssa's Homilies on the Song of 
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Songs in both collections. Gregory’s Homilies circulated in Syriac in both full 
and abbreviated versions, which have not yet been edited or fully studied, and 
became one of the main sources for Syriac interpretations of the Song. In the 
London Collection and the Collection of Simeon, the compilers operated in 
two ways; they abridged texts from individual authors (Gregory of Nyssa’s Hom- 
ilies on the Song of Songs) while they also added extracts selected from various 
works, Pragt examines how the Homilies were abbreviated and organized, in 
what different ways Gregory and other authors were used and what this may 
reveal about the compilers’ aims and interests. 

In her chapter, Flavia Ruani studies the content and form of florilegia as 
part of the Syriac heresiological tradition. These often bear the title of Demon- 
strations from the Fathers against Heresies, and their main goal is to refute the 
opinions of a variety of adversaries (Julianists, Nestorians, etc.). Furthermore, 
they both adopt and adapt a structural way of refutation going back to classical 
heresiology (starting in the second century in Greek), which consists of quoting 
excerpts either from the adversaries themselves, for the sake of refutation, or 
from previous Church authorities, in support of specific arguments. As one way 
to understand the polemical nature of the florilegia as constructed texts with 
their own editorial intention, Ruani suggests that we study the use they make 
of previous heresiological works. Firstly, the chapter offers an overview of the 
heresiological sources quoted in the florilegia, which come from the Syriac and 
Greek traditions. Such a survey allows us to understand which texts were in cir- 
culation and available to the authors of the florilegia in Upper Mesopotamia in 
the seventh-tenth century, and which were deemed relevant. The main part of 
the chapter focuses on two of them. These are the Panarion by Epiphanius of 
Salamis, and Ephrem of Nisibis’ heresiological works, namely, the Prose Refu- 
tations against Mani, Marcion and Bardaisan and the Hymns against Heresies. 
After offering a survey of the quotations from these sources, she concentrates 
on a close reading of the selection, organization, and content of these excerpts, 
including the textual modifications they may have undergone and the contexts 
in which they were received. Finally, the chapter broadens its scope to previ- 
ous, contemporary, and later authors and texts that quote the same sources. 
Comparisons are drawn, for example, with Philoxenus of Mabbug, Severus of 
Antioch, and Moses bar Kepha. 

Emiliano Fiori’s chapter presents a large Christological florilegium preserved 
in different manuscripts of the British Library and the Mingana collection. The 
florilegium, which expounds a Miaphysite Christology in 110 chapters and is 
mainly made up of quotations from Cyril of Alexandria and Severus of Anti- 
och, discusses highly technical topics. An initial exploration of the patristic 
materials of this florilegium and of their itineraries through the centuries leads 
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Fiori to some provisional results concerning the context in which they were 
originally collected and the circumstances that may have prompted the pro- 
duction of the florilegium as we have it now. Much of what is discussed in the 
Christological florilegium in its current form was already present in some late 
sixth-century controversies between Miaphysites and Chalcedonians. These 
very topics emerged again in an age of renewed polemics that opposed Mia- 
physites to Chalcedonians, between the end of the Umayyad caliphate and the 
first decades of the ‘Abbasid rule. By investigating the reiterated emergence of 
these topics in Syriac Miaphysitism between the sixth and ninth century, Fiori 
illustrates the nature of the florilegium as an ‘emergency kit’ for Miaphysite 
apology against Chalcedonian adversaries, who were in the heyday of their 
power and influence, with the support of both the Roman Empire and the first 
Caliphs. 

Bishara Ebeid concentrates on the apologetic writings on the Trinity and 
Christology of Abü R@itah al-Takriti, a Miaphysite theologian of the eighth- 
ninth centuries, who used Greek patristic authorities to answer the accusa- 
tions of non-Miaphysite Christians as well as Muslims (with the latter group, of 
course, the references made to the Fathers are indirect). In the Christological 
controversies of the fifth and sixth centuries, Miaphysite authors like Severus 
of Antioch and Peter of Callinicum relied on the patristic heritage to prove 
that their doctrine was orthodox and in agreement with the Church Fathers. 
Two centuries later, the patristic quotations used by Severus, Peter, and other 
authors were further selected and reorganized in Christological and Trinitarian 
patristic florilegia. In his paper, Ebeid analyzes the use of the patristic tradition 
in some of Abu R@itah’s writings (The first letter on the Holy Trinity, The let- 
ter against Melkites, and The apology on the Trisagion) and demonstrates that 
the latter’s knowledge of the Fathers’ doctrine and the quotations and refer- 
ences he makes from their works, both directly and indirectly, are based on 
these Syriac dogmatic florilegia. Ebeid points to the highly relevant fact that 
Syriac florilegia had a multilingual life, whose impact extended beyond the Syr- 
iac language, as his chapter clearly shows, and influenced the arguments and 
thought of a seminal Christian Arabic author like Abū R@itah. 

Herman Teule’s chapter takes us as far as the second half of the second 
millennium and allows us to explore the persistence of ancient compilation 
practices in a little explored age of Syro-Arabic literature. While he was still the 
Metropolitan of Amid, the later Chaldean Patriarch Joseph 11 (1667-1713) pub- 
lished in Syriac a selection of conciliar decrees. The oldest extant manuscript 
is probably an autograph by Joseph himself. As stated by Joseph in one of 
the introductions to this work (there are at least three), his Syriac text goes 
back to an Arabic original, authored by a Carmelite. Teule discusses the Sitz im 
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Leben of the Arabic original, focusing on the rationale behind the selection of 
these conciliar documents. 

Grigory Kessel's paper moves from the assumption that, just as in other 
Christian traditions, reading played an important role in Syriac Christianity, but 
that the development of reading practices within the Syriac Christian tradition 
has not yet received the attention it deserves. Scholars of Syriac Christianity are 
in a very fortunate position, as we have in our possession the actual products 
that reflect the changes and developments that took place within the Syriac 
monastic tradition from the sixth century onwards, namely, the miscellanies 
(not only florilegia). Miscellanies were the main vehicle for the transmission 
of monastic literature and were deemed essential for a monk’s spiritual for- 
mation. In the earliest extant examples (dating to the sixth century) we can 
already detect a feature that remains constant through time: each miscellany 
has a unique combination of texts. Such collections of texts thus offer us a 
unique glimpse into the Syriac monastic milieu of their day. They show us, 
for example, which texts were given preference in copying and which texts fell 
out of use after a period of circulation. Thanks to miscellanies, we can observe 
clearly how Syriac monasticism was shifting from its admiration for the Byzan- 
tine monastic tradition to the establishment of its own extensive corpus; most 
of Syriac monastic literature, including translations of Greek patristic writings, 
is preserved solely in monastic miscellanies. Kessel considers Syriac miscella- 
nies containing ascetic texts as a source for the study of intellectual activity in 
Syriac monasteries. He demonstrates some aspects of the significance of the 
miscellanies for the study of Syriac literature by presenting as a case study the 
works of Ephrem of Nisibis that can be found in the miscellanies. Traditionally, 
Ephrem was known in both Byzantine and Syriac milieus not as the historical 
Ephrem, the fourth-century author of cycles of madrashe, but as a solitary who 
left the world and concentrated on permanent contrition for his sins. Indeed, a 
close look at monastic miscellanies produced in different periods reveals that 
the works transmitted by such miscellanies as Ephremian are in fact not by 
Ephrem himself, they are rather pseudo-Ephremian. Ephrem's authentic works 
probably did not exercise any attraction for an audience that was entirely con- 
centrated on ascetical questions. 

Vittorio Berti's paper vastly broadens the geographic scope of our investi- 
gation and shows how far in space the Syriac practices of collection and com- 
pilation reached. The Sogdian Christian manuscript E28 is a set of scattered 
sheets and fragments discovered in Turfan which were reordered by scholars 
through codicological and philological analysis. It can be defined as an East 
Syriac monastic miscellany, although not a florilegium in the proper sense; 
it collects entire works, which include lives of ancient solitaries, counsels for 
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novices, and ascetical homilies. A Syriac manuscript containing precisely the 
same texts is not extant; it is most likely that the Sogdian miscellany is an 
original product of the Turfan Christian monastic community. The latter possi- 
bility suggests that we pursue a comparative work on the most pertinent Syriac 
manuscript tradition for each text collected in the Sogdian miscellany in order 
to sketch the hypothetical Syriac library as it may have been known by these 
Sogdian monks, the imagined audience, and the plausible context of use of the 
book. 


The present volume was inspired by and represents a development of an inter- 
national workshop that was held in Venice between 30 January and 1 February 
2020 and was organized by the ERc-funded Starting Grant project “FLOS. Flo- 
rilegia Syriaca: The Intercultural Dissemination of Greek Christian Thought in 
Syriac and Arabic in the First Millennium CE" It was the first such event entirely 
devoted to practices of compilation of religious texts in the field of Syriac and 
Christian Arabic studies. Both the workshop and this book are the first major 
landmarks of the project towards the definition of a new phenomenology and 
methodology of patristics in a broader Eurasian perspective, which was out- 
lined earlier in this chapter using the fresh look offered by florilegia. Indeed, 
we hope that the studies collected here will usher in a new season of research 
on patristic anthologies and collections as intellectual artifacts and, thereby, 
as creative laboratories of new religious knowledge, which transformed the 
heritage of Greek patristic thought and brought it well beyond the spatial and 
chronological limits of its original context. 
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CHAPTER 2 


An Unpublished Syriac Collection of the Old 
Testament Testimonia against the Jews from the 
Early Islamic Period 


Sergey Minov 


Introduction 


Resorting to the Old Testament for apologetic and/or polemic engagement with 
Jews and Judaism constituted an integral and, arguably, one of the most impor- 
tant elements in the Christian repertoire of identity maintenance from the 
very beginnings of the new religion. Among the earliest literary forms to be 
deployed for such purposes were collections of scriptural testimonia, that is, 
loosely organised and often thematically arranged lists of biblical quotations 
that were meant to demonstrate the truth of Christianity vis-a-vis Judaism! 
Although the earliest specimens of this genre did not survive, there are still sev- 
eral Greek collections of anti-Jewish testimonies, preserved from Late Antiq- 
uity and the Middle Ages.” 

While the roots of this literary form lay in Greek-speaking milieux, the genre 
of testimonia collections gained popularity among other Christian cultures as 
well. When it comes to Syriac-speaking Christians, some scholars argued that 
such collections were in use among them as early as the fourth or fifth century.3 


1 One of the earliest systematic treatments of this genre was carried out by James Rendel Harris, 
in his seminal monograph Testimonies (2 vols.; Cambridge: Cambridge University Press, 1916- 
1920). For a more recent and balanced discussion, see Martin C. Albl, "And Scripture Cannot 
Be Broken”: The Form and Function of the Early Christian Testimonia Collections (Supplements 
to Novum Testamentum 96; Leiden: Brill, 1999). 

2 See texts published in: Robert V. Hotchkiss, A Pseudo-Epiphanius Testimony Book (SBL Texts 
and Translations, Early Christian Literature Series 1; Missoula, Montana: Scholars Press, 1974); 
Martin C. Albl, Pseudo-Gregory of Nyssa. Testimonies against the Jews (SBL Writings from the 
Greco-Roman World 8; Atlanta, Georgia: Society of Biblical Literature, 2004); Marc de Groote, 
“Anonyma Testimonia Adversus Iudaeos: Critical Edition of an Antijudaic Treatise,” VChr 59 
(2005): 315-336. 

3 Cf. the suggestion regarding the author of the Teaching of Addai in Harris, Testimonies, 1:59; 
and a more nuanced discussion of Aphrahat’s possible indebtedness to “a wider NT and early 
Christian testimonia tradition” in Albl, And Scripture, 146-148. Cf. also hypothesis of Allison 
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Even though such a possibility does not seem unlikely, no conclusive evidence 
in that regard has been provided so far. 

In this article, I am going to present and discuss a hitherto unpublished 
and unstudied specimen of the testimonia literature in Syriac, which consti- 
tutes the earliest preserved representative of the genre in this language. Enti- 
tled Collection of demonstrations from the holy scriptures of the Old (Testament) 
against the Jews and the rest of unbelievers, this work is attested in a single tex- 
tual witness, manuscript London, British Library Add. 12154.* Dated by William 
Wright approximately to the late eighth or early ninth century on the basis of 
its handwriting, this manuscript was produced within a West Syrian milieu. 
It contains an extended anthology of various texts, which include theological 
works in defence of Miaphysite Christology and many extracts from works of 
patristic authors, in Syriac or translated from Greek. The Collection appears on 
fols. 201-222", preceded by an excerpt from the Ecclesiastical History by John 
of Ephesus and followed by a collection of the letters of George, Bishop of the 
Arabs. 

Below, I shall provide a summary of the Collection, followed by discussions 
on its biblical profile and the work's context and message, as well as its possible 
relationship to the Disputation of Sergius the Stylite, an important anti-Jewish 
composition from approximately the same period.5 The complete Syriac text 
of the Collection is presented in Appendix 1, followed by an index of scriptural 
passages in Appendix 2. 


1 Summary of the Collection 


In this section, I shall offer a detailed summary of the Collection, based on the 
complete Syriac text of the work. I present the composition's general layout, 
with all structurally relevant para- and intra-textual material translated into 
English (in italics), and all quoted (or mentioned) scriptural passages, listed in 
accordance with their sequence. 


Peter Hayman regarding sources of the Disputation of Sergius the Stylite, mentioned below, 
pp. 41-42. 

4 For a detailed description, see William Wright, Catalogue of Syriac Manuscripts in the British 
Museum, Acquired since the Year 1838 (3 vols.; London: Trustees of the British Museum, 1870- 
1872), 2:976-989. 

5 Published by Allison P. Hayman, The Disputation of Sergius the Stylite against a Jew (2 vols.; 
CSCO 338-339, Scriptores Syri 152-153; Louvain: Secrétariat du CorpusSCO, 1973). 
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Title: Collection of demonstrations from the holy scriptures of the Old (Testa- 
ment) against the Jews and the rest of unbelievers. 


11 The first chapter: About (the fact) that the God of everything and Lord is indeed 
declared and announced in the holy prophets in the Trinity of persons, that is, the 
Father, the Son, and the Holy Spirit, as also we, Christians, believe and praise. 

1.2 First, about the three holy persons together: 


Gen 1:26, 3:22, 11:7, 18:1-23, 18:26, 18:32—19:3,8 19:12-13, 19:19-25; Exod 3:1-7,” 
3:11—15, 31:1-3,8 33:18-23, 34:5-6, 34:8-9; Num 6:22-27;? Deut 6:4; Ps 33:6, 
67:7-8; Wis 8:3; Ezek 37:1; Isa 6:1-3. 


1.24 In all these (testimonies), the three persons of the Holy Trinity are declared. 
1.25 Again, about two persons: 


Gen 1:27, 5:1, 6:3,! 19:24, 22:10-12, 22:15-18, 31:1-13; 1$am 12:3-5; Ps 56:11, 
119:89, 130:5, 51:12-14,1^ 143:10; Prov 30:4,15 8:11-31;!6 Joel 3:1;!7 Mic 3:8; Isa 
61:1, 63:14. 


1.45 And it is on account of the Holy Trinity, indeed, that we have brought forward 
these (testimonies) now; we may still find many like them, also among those that 
are arranged below. 


2.1 Chapter two: Allusive, i.e., more concealed prophecy about the coming of our 
great Saviour, the one who is announced in the holy prophets. 


6 A gloss by the same hand on the left margin: About two persons. 
A gloss by the same hand on the left margin: About the person of the Son, who is called God 
and angel. 

8 A gloss by the same hand on the left margin: About the Holy Spirit. 

9 A gloss by the same hand on the left margin: About the Father and the Son. 

10  Agloss by the same hand on the left margin: About three persons. 

11 À gloss by the same hand on the left margin: About two (persons). 

12  Agloss by the same hand on the left margin: About the Son, who is called God and angel. 

13  Agloss by the same hand on the left margin: About the Son. 

14  Agloss by the same hand on the left margin: About the Spirit. 

15  Agloss by the same hand on the left margin: About Son. 

16  Agloss by the same hand on the right margin: One that, in my thought, (is) about his exalted 
incarnation. 

17  Agloss by the same hand on the right margin: About the Spirit. 
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Gen 49:8-12; Exod 4:3; Deut 18:15; Ps 8:5-7; Mic 53; Zech 63233, 9:9-1; 
Jer 23:5—6, 30:8-9, 33:20-21; Ezek 34:25, 37:23-24, 37:25, 21:32; Dan 2:34-35; 
Isa 10:33-11:10, 28:16-17, 55:3-5, 611-3; Num 24:17. 


2.22 Completed are also the (testimonies) of this chapter. However, these below 
are the same and have the same meaning, and all of them together are, indeed, 
bound and fastened one with another in the likeness of cords. 


3.1 Chapter three: That that king and saviour, whose kingdom and salvation the 
prophets have been announcing, is not only for the Jews but, indeed, generally and 
equally for all people who accept him. 


Gen 1817-18, 22:18; Ps 2:8,18 72:6-19; Isa 42:6-9, 45:22-25, 49:5-6, 49:8-9, 
55:4-5, 62:10-12; Zech 9:10. 


313 Completed is also this chapter. 


44 Chapter four: That the one, whom the prophets announced that he would come 
for salvation, is God, as also we, Christians, indeed, announce and believe. 


Job 19:25; Ps 12:6, 80:2—4, 84:8, 94:1, 144:5, 118:25-27; 2 Chr 617-18; 1 Kgs 8:27; 
Hos 10:12; Mic 1:2-3; Zeph 3:14-18; Bar 3:36-38; Ezek 44:1-3; Isa 7:10-14, 
35:2-10, 40:3—5, 40:9-11, 46:12-13, 63:9. 


4.22 Completed. 


5.1 Chapter five: That this God the Saviour, who was prophesised by the prophets, 
is the Son and Word of the Father, as also, indeed, say and confess we, Christians. 


Ps 2:6-8, 43:3, 45:7-8, 57:4, 72:1, 1101-4; Zech 2:14-17; Isa 9:5-6, 48:12-16; 
Sir 24:1-12, 24:19-29. 


5.13 Completed. 
6.1 Chapter six: That the one who was born from the Virgin Mary in Bethlehem 
of Judaea, according to the prophecy of Jeremiah and Isaiah, that is to say, dur- 


ing the time of the kingship of Augustus, Caesar of the Romans, is the Lord and 
Saviour mentioned above, as also we, Christians, confess and hold. 


18 A gloss by the same hand on the left margin: About the calling of the nations. 
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Dan 9:24-26; Gen 49:10:19 Ps 89:4—5, 89:21, 89:29-38; Jer 33:17. 


6.8 Completed are also the (testimonies) of this chapter, likewise in brief. 


7.1 Chapter seven: Prophecy (that) concerns distinctly, that is. specifically, the 
(actions) of the salvific dispensation of Christ, Our Saviour. 
7.2 About his flight, that is to say, entrance to Egypt: 


Isa 19:1; 


7.4 About his gentleness, and humility, and good deeds: 


Isa 42:1—4, 52:33—53:7; 


7.7. About that glorious entrance of his:20 


Gen 49:10-11; Zech 9:9; Ps 8:3; 


7.11 About his handing over, that is arrest: 


Ps 2:1-3; Wis 2:12-22; Isa 3:9-10; Ps 41:10, 109:1-9, 27:12; Zech 1112-13, 13:7; 


7.20 About what happened in the law court: 


Mic 4:14; Isa 50:5-8; Jeremiah agraphon; Isa 53:7-12; 


7.25 About his crucifixion: 


Ezra agraphon; Ps 22:17-19, 69:22, 22:8-9; Amos 8:9-10; Zech 14:6-7, 12:9- 
10, 117-9; 


7.34 About his burial: 


19 


20 


Lam 4:20; Ps 41:8-9, 88:6; Gen 49:8-9; 


The biblical verse is accompanied by the following explanation: As he, indeed, calls king- 
ship sceptre, while prophecy—lawgiver. And the Jews do not have these from the very time of 
the coming of the eternal righteousness, Our Saviour Christ. The one, whose manifestation 
both seals, that is cancels, the appearance of prophecy, and removed their governorship, as, 
indeed, Angel Gabriel and the righteous Jacob said before. 

A gloss by a different hand on the left margin: to Jerusalem. 
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7.39 About his rising from the grave: 


Ps 16:8-10, 68:2—4, 78:65-66, 118:21-24; Zech 9:11: Isa 25:8-9, 26:1-4, 49:9, 
42:7; Hos 6:1-2; Ps 12:6; 


7.51 About his ascension to heaven: 

Ps 24:7-10, 68:19, 47:6-10; Zech 13:6; Isa 63:1-6. 
8.1 Chapter eight: About the rejection and repudiation of the nation that did not 
accept Christ, and the election and calling of the nations that accepted him and 
believed in him. 


Ps 69:22-23; 


8.3 Again, then, this is also demonstrated in that Psalm “O God of my praise, do 
not be silent” (Ps 109:1), from its beginning until its end. 


Hos 733-16, 9:7-17; Amos 5:21-27, 6:8, 9:1-5; Jer 14:11-12, 15:1-4, 18:11-13; Isa 
1:10-16, 30:8-14, 65:2—7; Ezek 7:1-9, 15:1-16:3, 16:44-52, 22:17-18; 


8.19 One can bring forward from the prophets all these and many other (testi- 
monies), and they demonstrate the rejection of the nation by God. Again, the great 
prophet Moses also writes (things) that are similar to these in “Give ear, O heav- 
ens, and I will speak" (Deut 32:1), the second ode of his 2! These demonstrate, then, 
the election and calling of the nations: 


Gen 17:5-7, 12:3, 26:4, 49:10; Ps 2:7-8, 72:8-11, 72:17, 22:31-32, 117:1—2, 98:2; 
Zech 9:9-10; Isa 43:6-9, 8:16-18, 25:6, 26:1-4, 54:1, 11:9-10, 42:1-4, 40:3-5, 
45:21-24, 49:8-9, 51:4-5, 52:10, 55:4-5, 65:1, 65:8-16, 65:22-24; Joel 3:1-5. 


21 The reference is to Deut 32:1-43, which circulated as a separate unit included into the so- 
called “Book of Odes”, often appended to the liturgical Psalters in Syriac (and some other) 
traditions. For the text and discussion, see Heinrich Schneider, Willem Baars and Jürgen 
Ch.H. Lebram, The Old Testament in Syriac according to the Peshitta Version. Part Iv, fasc. 
6: Canticles or Odes; Prayer of Manasseh; Apocryphal Psalms; Psalms of Solomon; Tobit; 1 
(3) Esdras. General Preface (Leiden: EJ. Brill, 1972). 
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Conclusion: These demonstrations have been gathered and laid out here from 
the books of the holy prophets for the admonition of Jews and pagans. Although 
there were many others that are suitable to be brought forward against them, yet 
these that have been laid out will suffice. Completed are the testimonies. 


2 Structure of the Collection 


Before proceeding further, a caveat is in order regarding the use of the term 
“author” and comparable terms in connection with our work. Establishing the 
authorship of the Collection is made difficult, if nearly impossible, by the anony- 
mous and atomistic, and thus easily changeable nature of the work itself. The 
situation is made even more complicated by the fact that we do not know 
whether its text in BL Add. 12154 is an autograph, so that the manuscript's scribe 
could be considered as the work’s author, or it was copied from an earlier tex- 
tual witness. If the latter scenario is the case, we have no means to assess the 
extent of the scribe’s agency in shaping both the form and the content of the 
Collection as it appears in this manuscript. In light of all these considerations, 
I employ the terms “author” and “compiler” in relation to our work only condi- 
tionally, using them interchangeably in order to refer to the person responsible 
for the form in which it appears in BL Add. 12154. 

The text of the Collection encompasses 200 units with scriptural passages. 
The compiler used a wide range of para- and intra-textual means to organise 
this diverse material and thus make it accessible to readers. 

First of all, he divided the whole work into eight thematic chapters dealing 
with different major areas of anti-Jewish apologetics and polemics, which are 
numbered (both in the text and on the margins) and introduced by rubricated 
titles. In addition to that, in some chapters, such as 1 and 7, the compiler adds 
short subtitles (some of them rubricated) to help the reader navigate them. Fur- 
thermore, in some cases, he uses marginal notes to indicate the relevance of a 
given passage with greater precision. Such notes abound especially in chapter 1, 
where different biblical passages are marked as referring to different persons of 
the Trinity. 

In rare instances, a biblical passage is accompanied by an elaborate explana- 
tion of its relevance. For example, in the case of Gen 49:10 (6.3), the compiler 
supplies this verse with an extended explication of its supersessionist meaning. 

Most of the scriptural passages quoted in the Collection are introduced by 
the name of the supposed author of the biblical book from which they come 
or, if they follow a passage from the same book, by such phrases as again (1.20 et 
passim), after a while (1.4 et passim), after many things (1.13, 1.30) and after some 
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things (1.27-1.29).22 Sometimes, a passage is introduced only by the name of 
the book, as in Gen 17:5-7 (8.20): From the Creation. Most of these introductory 
names and phrases are rubricated. 

On some occasions, when a given biblical author was thought to produce 
several compositions, the introductory phrase mentions his name together 
with that of the specific book: 


Gen 49:8 (2.2) Moses in the first book; from the blessing of Jacob the elder; 
the two following passages, i.e., Exod 4:13 (2.3) and Deut 
18:15 (2.4), are introduced as In book two and In book five, 
respectively; 

Num 6:22-27 (1.17) Moses in book four; the following passage, i.e., Deut 6:4 
(118), is introduced as Again, in the Deuteronomy; 


2Chr 627 (4.9) Solomon in the Book of Kings; 
Prov 30:4 (1.39) Solomon in the Book of Proverbs; 
Wis 232-22 (7.13) Solomon in the Great Wisdom; 
Wis 8:3 (1.21) Solomon in the Proverbs; 


Bar 3:36-38 (4.14) Jeremiah in the Epistle of Baruch. 


On some occasions, the compiler introduces biblical passages using somewhat 
more elaborate descriptions, as in the following cases: 


Ps 89:4-5 (6.4) Again, then, David sings thus; 
Jer 33:17 (6.7) Jeremiah, then, says. 


Sometimes, the introductory phrase ascribes a given passage not to the author 
of the biblical book, but to the biblical protagonist who pronounced it: 


Gen 49:8-7 (7.38) ^ Jacob the patriarch; 

Gen 49:0 (6.3) And these, again, the righteous Jacob confirms when he 
was blessing Judah; 

Gen 4910-11 (7.8) The righteous Jacob; 

Num 24:17 (2.21) Balaam the soothsayer in book four of the Torah; 

Dan 9:24-26 (6.2) | Angel Gabriel thus said to Daniel the prophet. 


22 In most cases, attributions of the quoted passages to respective biblical books are cor- 
rect. The only exception is the case of Wis 8:3 (1.21), wrongly introduced as Solomon in the 
Proverbs. 
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Most of the biblical passages quoted in the Collection are given in full. There 
are, however, several instances when only the beginning of a relevant passage is 
quoted, with a concluding comment added, as in the following cases: Gen 49:10 
(8.23): and the rest; Ps 72:1 (5.6): the whole Psalm; Ezek 15:1-16:3 (8.16): and the 
rest of the whole story that follows. The relevance of the whole Ps 109 is explained 
in a separate sentence in 8.3, where only its first line is quoted. 

On rare occasions, as in the case of Dan 9:24-26 (6.2), the scribe of the 
manuscript marks a scriptural passage with the help of quotation marks, placed 
in the right margin. 


3 Scriptural Profile of the Collection 


As mentioned above, the text of the Collection comprises 200 units with scrip- 
tural passages.2 Some of these proof-texts, however, occur more than once: 
Gen 49:10 (6.3, 8.23); Ps 12:6 (4.3, 7.50); Isa 26:1-4 (7.46, 8.34), 40:3-5 (4.18, 8.38), 
42:1-4 (7.5, 8.37), 49:8-9 (3.9, 8.40), 55:4—5 (3.10, 8.43). Accordingly, the number 
of unique passages can be reduced to 193. It should be pointed out that there are 
quite a few units whose biblical passages overlap to a greater or lesser degree,24 
but for the sake of convenience, I count such cases as separate. 

The primary biblical text that underlies the Collection as a whole is that of the 
Peshitta version.?5 As one reads through the work, however, one comes across 
numerous departures from the Peshitta text. After discarding cases of obvious 
scribal mistakes,?6 one can distinguish four main types of non-Peshitta material 
in the Collection: (a) independent reworkings of the Peshitta text (3.1), (b) revi- 
sions based on the Syro-Hexapla (3.2), (c) influence of other textual traditions 
(3.3), and (d) extracanonical material (3.4). Here below, I provide examples 
from all these groups. Except for the last one, they are by no means exhaustive 
but serve to illustrate a broad range of textual choices made by the compiler of 
the Collection. 


23 For a complete list, see Index in Appendix 2. 

24 Cf. cases like Gen 49:8-9 (7.38) and Gen 49:8-12 (2.2), Ps 69:22 (7.28) and Ps 69:22-23 (8.2), 
Isa 45:21-24 (8.39) and Isa 45:22-25 (3.7), etc. 

25 For the text of the Peshitta, I rely upon the Leiden edition: The Old Testament in Syriac 
according to the Peshitta Version (18 vols.; Leiden: Brill, 1966-2019). 

26 Cf Isa 62:10 (3.11): esas for eas X. 
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3.1 Peshitta Reworked 

Some of the digressions from the Peshitta version in the Collection could be 
best understood to be an outcome of independent reworking of the Peshitta 
text, carried out without making use of any alternative textual traditions. As an 
example, the following cases can be singled out, in which the compiler (or his 
source) rearranges original wording (3.11), adds explanatory material (3.1.2), or 
abbreviates long original passages (3.1.3 and 3.1.4):27 


3.1.1 Gen 12:3 

Coll. 8.21 sins ehir bals writs toda 
Pesh. Arisa ee 3 whit bals we toda 
3.1.2 Exod 33:18 

Coll. 114 Aer Qo» eee eran vea 
Pesh. SAO Has tra 
3.1.3 Dan 2:34-35 


Coll. 216 mdse us دل‎ ial صن‎ hides aal dow 
دصبله لولحم‎ eaaa. riaa vor mana st ali 

sir حلت‎ mi dla ذك.‎ ral ham 

Pesh. حل‎ A mhua er ria eaa AW aes dwa 
rasan هم ]ممه‎ ay aie daora >2 س‎ hias mal 3 

vor agama am AN SAN Era ehia‏ ح0 

IY 1‏ تما iha ehad yat ur hamia‏ لم 

si riad ham a A mu lataa cam) sacre 

sir ls TC محلل‎ 


3.1.4 1Sam 12:3-5 
Coll.1.33 eons Iman isar dlar دض‎ mr’ ج‎ ar’ doll, لخ‎ 
(Ms) Q0 2 IMMA rs LI 
Pesh. “MULTI ANA GI 73D مع 07 حر‎ euD rr معدم‎ rm 
لض‎ are ll لخ‎ ar hiss دخ‎ e aso Dios an rad 
mo حدر‎ era war ami دخ‎ ur vc oe hole 
ملم‎ «hall, لہ‎ ml pire’ eassaiar dina À ain 
ass amd لوف‎ in. pa ص کد حن‎ ham la hole 
mers Qobusarc eye. mur ass amo mir 
NOAM stra. AT 


27 The non-Peshitta readings are highlighted in blue. 
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3.2 Syro-Hexaplaric Revisions 

The most prominent layer of non-Peshitta variants in the Collection is com- 
prised by Syro-Hexaplaric material, derived from the Syriac translation of the 
Greek text of the Septuagint carried out by the West Syrian scholar Paul of 
Tella in the years 613-617.28 The extent of the use of Syro-Hexaplaric material 
in the Collection varies considerably throughout different biblical passages. In 
what follows, I provide only a sample of various uses of the Syro-Hexapla in the 
Collection and not a complete list. These cases could be divided into three sub- 
groups, in accordance with the extent to which the compiler reworked the orig- 
inal Peshitta text based on the Syro-Hexapla. Thus, the first subgroup (3.2.1-8) 
includes cases of a modest reworking, when Syro-Hexaplaric variants supplant 
only a few forms in the Peshitta text. The second subgroup (3.2.9-13) encom- 
passes cases of a more thorough reworking. Finally, the third subgroup (3.2.14 
and 3.2.15) presents instances where the compiler gives whole passages accord- 
ing to the Syro-Hexaplaric version, with or without significant changes.?? 


3.2.1 Ps 12:6 
Coll. 4.3 … دق‎ mia dooms osos Mo 
Pesh. … دق‎ ehara im حرط»‎ Mon 
Syro-Hex. ... دصصخد‎ area ras haar AM o 

3.2.2 Ps 43:3 
Coll. 5.3 AZA AMAN iar 
Pesh. وص تحتو ى‎ Aina Tax 
Syro-Hex. wos TILA NIMA x 

3.2.3 Ps 45:7 
Coll.5.4 — Xx. hasida hax als لحخلم‎ ete oes amas 
wes haal 
Pesh. ar epa nr eaa ald eer mwaa 
exes 
Syro-Hex. Ajax thaid raz salsa coals) mie uumias 
idis 


28 For the text of the Syro-Hexapla, I use the following editions: Antonio Maria Ceriani, 
Codex syro-hexaplaris Ambrosianus photolithographice editus (Monumenta sacra et pro- 
fana ex codicibus praesertim Bibliothecae Ambrosianae 7; Mediolani: Impensis Biblio- 
thecae Ambrosianae, 1874); Willem Baars, New Syro-Hexaplaric Texts: Edited, Commented 
upon and Compared with the Septuagint (Leiden: EJ. Brill, 1968). 

29 Readings that reflect Syro-Hexaplaric variants are highlighted in blue. 
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3.2.4 
Coll. 8.2 
Pesh. 


Syro-Hex. 


3.2.5 
Coll. 8.45 
Pesh. 


Syro-Hex. 


3.2.6 
Coll. 8.46 
Pesh. 


Syro-Hex. 


3.2.7 
Coll. 7.28 
Pesh. 


Syro-Hex. 


3.2.8 
Coll. 2.12 


Pesh. 


Syro-Hex. 


3.2.9 
Coll. 2.9 


Pesh. 


Ps 69:22 
... AA los حعمكث‎ aom 
i ans aam 
ii br anro aom 

Isa 65:8 


oe aim ras s ra dura ver IT) Vx وحم‎ 
... rea X na e bu aM, rss der ur riz محف کڈ‎ 
sé حص خہ ا‎ rd as 2 sad da رك‎ omo et Vo riso 


Isa 65:22 
maa iles ar ré vor axa mass Mo 
Mea ur hs Mer sa madsen M 
aba حص‎ eos naa 007 he BA vor 


Ps 69:22 
ils Jour 10,50 . eT ibs ranxs aom 
aor’ cs nota Lerin ass asm 
ils Jarre alos محص‎ FAI wos حعمك‎ aoma 


Ezek 34:25a 

hus chow mara eari odes bad mor‏ ج 
LIS‏ 

hus whaw Isa codes ean Lam) mora‏ ج 
LI‏ 

hes ear dds mara sexa odes was) mor‏ ج 
OO‏ 

Jer 23:5-6 


wian pal mora león ir على‎ choi no 
حل‎ e animo br متححد‎ dahaa ealo ma doom 
Mad حد‎ ins Leima ce 30s. piadu mas rs ir 
oa rcóansa rbin coca 133 Ac sax alma 

ase VAI mora Sim iar edict who no 
hanna ier maaa Lada casas Wa > ‰ ھە‎ 
ama rales تعذي‎ Limra rams لخدم‎ manai. eairt 
eom HI maini MAX 


30 In the scribal apparatus on the margins of Codex Ambrosianus, an explanatory gloss is 
added: Ab دم‎ ac réa. 
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Syro-Hex. 


3.2.10 
Coll. 1 


Pesh. 


Syro-Hex. 


3.2.11 
Coll. 714 


Pesh. 


Syro-Hex. 


3.2.12 
Coll. 2.5 


MINOV 


hé rm‏ على mor mora sim re‏ جحد 
dadima ealo la ma‏ متححد rhammna ess‏ حل 
mls ras ee‏ تعطورت as in Leima sams‏ 
anis mds rbin eos 1n31 a esa raz ema. dad‏ 31 


Jer 33:20-21 
AFECTA حدف. کے‎ ar’ صلی‎ 
a al dns los oder ATA manna هر‎ 
ضر‎ ler ense: ar amis alla mr 00m 
wan ris لہ‎ am دك‎ -A adh saan pad mors 
.mawias حل‎ 
vivax لححللله‎ .odur pears کے‎ Si ET nda 
.e ami allo eame eae eM ena ian aura 
is له‎ ram جل‎ Al sd sam mal dalar 2o a+ 
.mawias حل‎ va 
amor دیل‎ odes Cade al aco ہے‎ rim ir alo 
eames isis alla ram am دك‎ en ea odora 
am eM les eas war حم‎ My Sé ea rodor dus a+ 
mb paaih حل‎ wan ris له‎ 


Isa 3:9-10 
amas Um euo sl aaa M e amras) 0 
room ences ioo) aire a5 mS lod amras) ania 
amisa ira wae ہلل‎ QV منطدد,‎ ears دك‎ AL 
ولت‎ nenas aire ms مقحك‎ cam) autres e anra) ہر‎ 
eala Cameras irea rm AL 
as eama aim ers ral as loda AL eama) ,a 
. mad e roams rs M nu mL im Lolo 
alas anha ass rical hows 


Ps 8:5-7 

wal dur Wor eni ممه‎ cml dure adha wea aim 

050. مح مذي‎ eusar cards حدما ىن‎ Lilo mous 

danse حل‎ wos bI SAAN anla M معط صر‎ 
amal Ai dass 


31 The alternative reading pos has for the two last words is given in the scribal appa- 
ratus on the margins of Codex Ambrosianus. 
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Pesh. 


Syro-Hex. 


3.2.13 
Coll. 5.7 


Pesh. 


Syro-Hex. 


3.2.14 
Coll. 7.17 
Pesh. 
Syro-Hex. 


3.245 
Coll. 4.21 
Syro-Hex. 


Aiko whio mana enia whaah in ain 
mal eo small se eaaa rimes ral ى‎ 

mal à dush dam Aa OBE xax 
or mis ae له.‎ dur دصطدحة‎ nie 35 mourn ri 
musar» als فض‎ pa Mo whio ml due دفحة‎ 
:کد‎ ais Qomla حل‎ mhora amada rimsrva 


ba ANG dusd danse paras nls 


Ps 103-4 
mors cma. ole لہ صم‎ oh nil Sim in 
Mim Min eran Wiha» ul ir eroaa ححلوخحبى‎ 
صر‎ NAS wos ححلوخدم‎ du ححب‎ Moo Le ume كم‎ 
ج‎ “mar rss oio aber ehud ras hairs 
2323 ولك‎ ri rue dal onda sas pan nés 
„amala mous, wor’ jl eins am dura 
صم‎ > DAS um دوت لى كم‎ il Sim me 
لعدة حت ج‎ aran thas A rss wasia 
aos Sear wor Axa S حل‎ Axio Ae 
whale all, كم 1330 لى‎ SSID حم‎ eLan m3 ass 
mham alkhi wisas am durs تحدت‎ la im réa 
„omal 
صم‎ DIS cum كم‎ oh br bin Sim Vae 
صت‎ vun لہ‎ rasa exar ححلدخحبى حمحهه 33 كلبى.‎ 
ehari vocas ححلدختحبى.‎ dx عط ليل ححب‎ ea eme كم‎ 


asas حاص موم‎ sas cans «As rma 
Os pi am duns -.rahdu وك‎ ri ees o as mai 

.praalzs mms ver als 
Ps 27:12 


AL‏ دمحه sx‏ عضي حقك. alas. Aka‏ ور لت. 
das alla e noxa rio As amor AL‏ 
amor AL‏ حار hala’ hi ra lan aa‏ ور لض. 


Isa 63:98? 
eur WIA ri am علي‎ eado وك‎ rire لہ‎ 
eur mar ri ap ملك‎ eado مك‎ eee e 


32 This verse is absent from the Masoretic version of Isaiah and, thus, from the Peshitta. 
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As to what concerns the appearance of Syro-Hexaplaric material in the Col- 
lection, it is not clear whether it was introduced by its compiler or by the 
source(s), from which he might have used to excerpt biblical passages. If the 
compiler of the work was identical with the scribe of the manuscript BL Add. 
12154, then the former scenario could find a confirmation in the fact that on one 
occasion we come across a case when a gloss with Syro-Hexaplaric material was 
added on the margin by the same hand as the main text: in Isa 65:2—7 (8.14) the 
Syro-Hexaplaric variant .~atare glosses the Peshitta reading saxe. 

Furthermore, in most instances of the revision based on the Syro-Hexaplaric 
version, the reason for the compiler's preference for these readings is not imme- 
diately apparent. Only in rare cases does one seem to be able to grasp the rea- 
soning behind these textual changes. Thus, in the case of Ps 69:22 (8.2), quoted 
above in example 7, the change of the Peshitta reading „daa reza, “my food" 
to the Syro-Hexaplaric دحلم‎ sox, “my drink" was made, most likely, in order 
to bring the biblical prophecy into a closer agreement with the New Testament 
narrative, where Jesus is said to be offered “to drink wine vinegar mixed with 
gall" before his crucifixion.?? 


3.3 Other Textual Traditions 

Furthermore, there are several instances of the non-Peshitta readings in the 
Collection that do not fall into the two previous categories. Whereas sometimes, 
as in cases 3.3.1-3, their origin can be reconstructed, even if tentatively, in sev- 
eral other instances (3.3.4—6), it is more difficult to establish it with certainty. 


3.3.1 Gen 49:10 
Coll. 8.23 max :3ma\X 3 dus حم‎ Conana name مم‎ c3 x e 
sions as mla.rhasls in mbar خم‎ ہی٦‎ 
Pesh. amaA 3 dus كم‎ onma via كم‎ sr mis oe 
LAS as مله‎ co mbar e hr AS 
Syro-Hex. aba س حيلخط»‎ isa la Le 30e. م‎ ir i aa لہ‎ 
esas mas aco عدت لن. موه‎ elo eo^ eoa 


While the reading rexe? is not attested among the textual variants of the 
Peshitta or Syro-Hexapla, it may be a result of the corruption of the read- 
ing 1x4, found in some textual witnesses of the Syro-Hexapla version of 


33 Le. Matt 27:34. The Peshitta version: eéizas als سك‎ mx لص‎ asma; ed. 
George A. Kiraz, Comparative Edition of the Syriac Gospels: Aligning the Sinaiticus, Cure- 
tonianus, Peshíttá and Harklean Versions (4 vols.; New Testament Tools and Studies 21.1-4; 
Leiden: EJ. Brill, 1996), 1:436. 
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Genesis.?^ It should be added that this reading and the addition of the noun 
haal after the phrase xm esas set this quotation of Gen 49:10 apart from 
units 6.3 and 7.8, where it appears in its standard Peshitta form. 


3.3.2 Ps 69:27 

Coll. 8.2 دسحةطركة3‎ ors حل‎ aawarra 
Pesh. مایا‎ mors حل‎ aamara 
Syro-Hex. aawa ser ears ors محل‎ 


The readings „has, “my bruises/wounds" and ,à=ûx, “my sores" of the Col- 
lection reflect ultimately the Greek variant tpavpátwv pov, which appears in 
place of tpavpatidy cou in some textual witnesses of the Septuagint version 
of Psalms.%6 Moreover, this biblical verse is quoted in this form in works of 
some Greek exegetes from Late Antiquity, as, for example, in the correspond- 
ing section of the Commentary on Psalms by Theodore of Mopsuestia: xal ¿nì tò 
&Xyoc t&v Tpauudtwv Lov v pocé8nxov.?" What is noteworthy about the appear- 
ance of these readings in the Collection is the fact that its compiler for some 
reason decided not to use the semantically close rendering Asx whalag, “my 
wounds" of the Syro-Hexapla, but chose instead to integrate the Septuagint 
material by resorting to some other source. At this point, it is difficult to say 
whether he did that by relying directly on some Greek work, such as Theodore's 
Commentary, or based on some Syriac intermediary.?? 


3.3.3 Isa 42:4 

Coll. 8.37 OTM) AS mnra ieai 1مك‎ ami as 
Pesh. es FRA excoo ad Vo Lois br لیم‎ LAS 
Syro-Hex. Sas miss ax Ana ris حل مذي‎ acad ns 


932m) 


34 See Baars, New Syro-Hexaplaric Texts, 67. 

35 The form is glossed on the margin with: ,&h»oàxa. 

36  SeeAlfred Rahlfs, Septuaginta Societatis Scientiarum Gottingensis, x: Psalmi cum Odis (Gót- 
tingen: Vandenhoeck & Ruprecht, 1931), 194. David Taylor has suggested, in a private corre- 
spondence, that the gloss جسة صطار,‎ was added in order to warn the reader not to confuse 
the form ,dx2» with its homograph meaning “my (female) companions”. 

37 Ed. Robert Devreesse, Le commentaire de Théodore de Mopsueste sur les Psaumes. I-LXXX 
(Studi e Testi 93; Città del Vaticano: Biblioteca Apostolica Vaticana, 1939), 457. Cf. also 
Athanasius of Alexandria, Expos. in Ps. (PG 27, col. 312), and Theodoret of Cyrus, Comm. in 
Ps. (PG 80, col. 1409). 

38 Unfortunately, the relevant section of the Syriac version of Theodore's Commentary has 
not survived. 
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Matt 12:20-21 Cur 9 حخصه‎ marla ehas دنفي‎ mass as 
0120) 


In this case, the second part of the biblical verse, which diverges significantly 
from the Peshitta version, can be understood as a result of the reworking of its 
Syro-Hexaplaric counterpart. On the other hand, however, this reading coin- 
cides entirely with the quotation of Isaiah 42:4 found in the Old Syriac (Cure- 
tonian) version of Matt 12:20-21. 


3.3.4 Joel 3:5 


Coll. 8.47 ier) eS 03 mar ea laa 
Pesh. read ris mL ins laa 
Syro-Hex. ado sits ear ns دحل‎ ama 


3.3.5 Job 19:25 


Coll. 4.2 usd mo rS حل‎ his .am سر‎ ,n0193 re ميت‎ ri 
Pesh. AX du res حل‎ rA acaso am سر‎ 500181 rire cx ra 
Syro-Hex. Ax sini whana am madure dam rar WK مع‎ An 

DS 
3.3.6 Bar 3:36-38 


Coll.414 wiat حلت‎ sarei ستل حصه.‎ awdu علص مل‎ aim 
idhaa . مدعب‎ Leila ححوت.‎ saaan) nomma «cea 
aod erio مذي مسرن محم‎ da 

Pesh. mi ia) awdu ela miso ial عنام‎ dula mir aim 
Sansal aoma hans eta’ mla sarri صله‎ Ir 

AX ae resin حل‎ m tho سحبحه. محم‎ Astorwla ححدومه.‎ 
AAD exe? pis uso sedi 

Syro-Hex. ala sare .mhal ivre ardu e pbs ol am صف‎ 
ac Limia mLa ans saana) dasamsa has yia 

asad eruina. node vire حل‎ eae ths mi aus 


AB oe 


While the version of the Collection is best understood as a result of the revi- 
sion of the Syro-Hexaplaric text, it features several readings that cannot be 
explained either on the basis of the Syro-Hexapla or that of the Peshitta. In 
that regard, a particular problem is posed by the rendering of 685v ériothun as 
les Setar, and Iopana x Hyanyyevy Ur’ 0000 as meto Mee ies ee. 


39 Ed. Kiraz, Comparative Edition, 1161. 
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3.3.7 2Chr 6:17-18 
Coll.4.9 dorbir reals sor ant در دخللة‎ whl wale ire 
is احم‎ rois لم‎ ads 
Pesh. MAN ha las Lumiu Limi vole riz Lisa 
حت‎ Que ALES A Aras sor vou dl 
sie حل‎ Lio ms حم‎ mhar 
LXX xal vOv, xdpte ó Bed Iopan, س6 ه10‎ 8% TO pud gov, 6 EAdAnoas TH 
Tradl cou TH Acid. tt el 0730006 xatomnyoet 0606 petà dvOpwmw Ertl 

TÂS YS: 


Unfortunately, the complete text of the Syro-Hexaplaric version of 2 Chronicles 
has not survived,# which makes it difficult to assess a possible dependence of 
the compiler of the Collection on it in this case. Comparison with the Peshitta 
version and with that of the Septuagint shows that the version of the Collection 
stands closer to the latter. However, several peculiarities, such as the addition of 
the noun reals after م حر‎ and the absence of the names “Israel” and “David” 
in the first verse, raise the question to what extent and on which basis the com- 
piler reworked the Syro-Hexaplaric text of this passage, if that was, indeed, his 
primary source. 


At the conclusion of this section, a word should be said about one possi- 
ble source of non-Peshitta and non-Hexaplaric material that might have been 
available to the compiler of the Collection, namely the corpus of biblical trans- 
lations produced by the West Syrian scholar Jacob of Edessa at the beginning of 
the eighth century.‘ Unfortunately, most of his surviving translations, i.e. those 
of the Pentateuch, Ezekiel, Isaiah, and Daniel, are still unpublished, which 
makes it challenging to assess the likelihood of their influence on our work. 
At this point, I will limit myself to merely observing that in the two cases when 
biblical passages from the Collection find their counterpart in the published 
corpus of Jacob's translations, they do not exhibit any recognisable traces of 
influence from it. These are the very abbreviated version of 1Sam 12:3-5 (1.33),*2 


40 For surviving passages thad do not include our verses, see Baars, New Syro-Hexaplaric 
Texts, 15-128. 

41 See Alison Salvesen, “La version de Jacques d’Edesse,” in L'Ancien Testament en syriaque 
(ed. F. Briquel-Chatonnet and P. Le Moigne; Es 5; Paris: Geuthner, 2008), 121-140; Alison 
Salvesen, “Jacob of Edessa’s Version of Scripture in Relation to His Exegetical Interests,” in 
Le sacre scritture e le loro interpretazioni; l'enciclopedia dei fratelli della purita (ed. C. Baf- 
fioni et al; Orientalia Ambrosiana 4; Milano: Biblioteca Ambrosiana / Roma: Bulzoni, 
2015), 239-254. 

42 For the corresponding section in the Syriac text of Jacob's version, see Alison Salvesen, 
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and the extended quote from the Wisdom of Solomon, i.e., 212-22 (7.13).*? The 
latter passage seems to be better understood as a result of the reworking of the 
Peshitta text based on the Syro-Hexaplaric version. 


3.4 Extracanonical Material 

Finally, I should mention two cases of scriptural proof-texts in the Collection, 
which fall outside the canon of the Old Testament in Syriac tradition, even 
understood broadly in its most extended version, as in some manuscripts of 
the Peshitta,^^ namely the agrapha transmitted under the names of Jeremiah 
(7.23) and Ezra (7.26). Besides the Collection, both these passages appear in sev- 
eral other Syriac works: the Syriac version of the Acts of Sylvester, dated to the 
sixth century, the already mentioned Disputation of Sergius the Stylite, and 
the anti-Jewish treatise by the West Syrian polemicist Dionysius bar Salibi (12th 
c.).46 In order to make easier a comparison between them, I provide below the 
Syriac text and the translation of three out of four versions for each of the 
agrapha in a synoptic form and discuss their origin and mutual relationship 
briefly.” 


The Books of Samuel in the Syriac Version of Jacob of Edessa (Monographs of the Peshitta 
Institute Leiden 10; Leiden: Brill, 1999), 34. 

43 A Syriac fragment containing Jacob's version of Wis 2:12-24 was published by Willem 
Baars, “Ein neugefundenes Bruchstiick aus der syrischen Bibelrevision des Jakob von 
Edessa,” Vetus Testamentum 18:4 (1968): 548-554. 

44  OntheOldTestament canon in the Syriac tradition, see Jean-Claude Haelewyck, “Le canon 
de l'Ancien Testament dans la tradition syriaque (manuscrits bibliques, listes canoniques, 
auteurs) in L'Ancien Testament en syriaque (ed. F. Briquel-Chatonnet and P. Le Moigne; 
ES 5; Paris: Geuthner, 2008), 141-172; Edmon L. Gallagher and John D. Meade, The Biblical 
Canon Lists from Early Christianity: Texts and Analysis (Oxford: Oxford University Press, 
2017). 

45 Translated into Syriac from Greek, it is preserved embedded in Pseudo-Zachariah’s Eccle- 
siastical History, composed after 569 CE. On the Syriac version of the Acts, see Victor Rys- 
sel, “Syrische Quellen abendlandischer Erzáhlungsstoffe: 1v. Die Silvesterlegende," Archiv 
für das Studium der neueren Sprachen und Literaturen 95 (1895): 1-54; Annunziata Di 
Rienzo, “Gli Actus Silvestri nella tradizione in lingua siriaca: il testimone contenuto nel 
manoscritto BL Add 12 174,” Adamantius 22 (2016): 328-348; Annunziata Di Rienzo, “Pope 
Sylvester: How to Create a Saint. The Syriac Contribution to the Sylvestrian Hagiography,” 
in Syriac Hagiography: Texts and Beyond (ed. S. Minov and F. Ruani; Texts and Studies in 
Eastern Christianity 20; Leiden: Brill, 2021), 13-134. 

46 See paragraph 6.2; ed. Rifaat Y. Ebied, Malki Malki and Lionel R. Wickham, Dionysius Bar 
Salibrs Treatise Against the Jews: Edited and Translated with Notes and Commentary (Texts 
and Studies in Eastern Christianity 15; Leiden: Brill, 2020), 94-97. 

47 Ido not include the version of Dionysius bar Salibi because it comes considerably later 
than the Collection and, thus, has less relevance for the current discussion. It should be 
pointed out, however, that these two passages in Dionysius' treatise exhibit much greater 
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3.4.1 Jeremiah Agraphon 
Coll. 7.23 ré»y20 sis made: oda em rx . 
He ex dam 
Acts of Sy. 48 im sara tard eS mamie coda Akasa 
17% حہ‎ aam ana.) e amasa oda حار‎ asa 
alla im si لەہ نمع‎ dam asin’ 
Disp. 1.16, 1849 ٠.هطقلحعد‎ ada ie namo -résûas Ahaha 
dam ine raie soda )...( stata’ rm حص‎ 
Om si away 


Coll. 7.23 ‘Jeremiah: This people surrounded me (with) the thorns of their 
sins, and I have become a laughing-stock to this people.’ 

Acts of Sylv. "And (prophesying) that the crown of thorns would be put on 
him, Jeremiah says: This people put upon me the thorns of their 
sins. (...» And that they mocked him, Jeremiah says: I have 
become a derision and laughing-stock to this people" 

Disp.116,1859 “And (prophesying) that he would be crowned with thorns, 
Jeremiah said: (With) the thorns of its transgressions this peo- 
ple surrounded me. (...» And (prophesying) that he would be 
mocked, Jeremiah said: I have become a laughing-stock to this 


people." 
3.4.2 Ezra Agraphon®! 
Coll. 7.26 €? Anar acl eesis vere له‎ wwadtor ns 
rM S 5344 Riot حنم‎ 79303 hans pie eee 


she ono دحل‎ 
Acts of Sylv.5? صخطوددر‎ ea WS 178 Pardes صم‎ rome حل‎ A ma 


eaU حد محم‎ RAD pie دچ‎ Lando Yor’ al 
لىد حل‎ >: amadanan ndlr ebi mam صد«‎ 
AAA TT) 


textual affinity with those of the Collection than with their counterparts in the Acts of 
Sylvester and Sergius’ Disputation, which makes one consider seriously the possibility that 
Dionysius made use of the Collection while compiling his anti-Jewish work. 

48 Ed. Ernest W. Brooks, Historia ecclesiastica Zachariae Rhetori vulgo adscripta (4 vols.; CSCO 
Syr. 111.5-6; Louvain: Typographeo Reipublicae, 1919-1924), 1:75. 

49 Ed. Hayman, Disputation of Sergius, 1:34. 

50 Trans. Hayman, Disputation of Sergius, 2:4—5. 

51  Ihighlighted in blue readings that distinguish the version of the Collection from both the 
Acts and the Disputation. 

52 Ed. Brooks, Historia ecclesiastica, 1:75. 
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Disp.11/ ^. e&&oias or Yor’ al adiasa ns ir A aa 


-HÈMAME LAIT HAS AD محم‎ AA tI SIT 
عادد‎ como حل‎ Mea 


Coll. 7.26 "Ezra: You (pl.) have bound me not as the father, the one who 


brought you out from the land of Egypt. By crying before the seat 
of the judge, you (sg.) humiliated me; you (sg.) delivered me to be 
hung upon the tree." 


Acts of Sylv. “And (that) he would be crucified upon the tree by the Jews, Ezra 


says: You (pl.) have bound me not as your father, who delivered you 

from the land of Egypt. When you (pl.) were crying before the seat 
of the judge, you (sg.) handed me over and humiliated me, so that 
Ihad been hung upon the tree” 


Disp. 117% “And (prophesying) that he would be crucified, Ezra said: You 


bound me not as the Father, who delivered you from the land of 
Egypt. When (you) were crying before the seat of the judge, you 
humiliated me; you delivered me up to be hung upon the tree." 


The Jeremiah agraphon, which originated, possibly, as an expansion of Jer 


4:35 has a complicated textual history. Among its earliest attestations are 
the Latin and, derived from it, Greek versions of the Acts of Sylvester, where 
it appears among other scriptural proof-texts in the part describing a debate 


between Pope Sylvester and the Jews of Rome.56 Later on, one finds it in works 


by some Latin and Greek writers.5? Similarly to the Jeremiah agraphon, the 
Ezra agraphon is found embedded in the Latin and Greek versions of the Acts 
of Sylvester.58 It also appears in some anti-Jewish works from Late Antiquity, 


53 
54 
55 
56 


57 


58 


Ed. Hayman, Disputation of Sergius, 1:4. 

Trans. Hayman, Disputation of Sergius, 2:4—5. 

For a discussion, see Hayman, Disputation of Sergius, 210*-n*. 

For the Latin text, see Tessa Canella, Gli Actus Silvestri: genesi di una leggenda su Costantino 
imperatore (Uomini e mondi medievali 7; Spoleto: Fondazione Centro italiano di studi 
sull'alto Medioevo, 2006), 286; for the Greek text, see François Combefis, Illustrium Christi 
martyrum lecti triumphi, vetustis Graecorum monumentis consignati (Paris: A. Bertier, 
1660), 300. 

For the former, see Isidore of Seville, De fide catholica 1.31.2 (PL 83, col. 482); for the lat- 
ter, see the History by George Cedrenos (nth c.), who quotes the Acts of Sylvester (PG 121, 
col. 525). 

For the Latin text, see Canella, Gli Actus Silvestri, 286; for the Greek text, see Combefis, 
Illustrium Christi martyrum, 301. See also discussion by Hayman, Disputation of Sergius, 
2:11*-13*. 
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namely the Dialogue of Timothy and Aquila (10.24, 27),9? and in some apoc- 
ryphal compositions, such as some versions of 5 Ezra (1:32a—c).90 

The textual differences between the three versions of both agrapha are sig- 
nificant enough to make it difficult to claim a direct dependence of the Collec- 
tion upon the two other works. This is especially manifest in the case of the Ezra 
agraphon, the text of which features several readings that set it apart from its 
counterpart in the Acts as well as in the Disputation. One can think of several 
explanations for this discrepancy. One solution would be to pose a hypotheti- 
cal intermediary source, upon which the compiler of the Collection and Sergius 
depended. For example, in his analysis of the relationship between the Dispu- 
tation of Sergius and the Acts of Sylvester, Allison Peter Hayman comes to the 
conclusion that the former did not depend directly upon the Syriac version of 
the Acts, but used the Syriac translation of a collection of scriptural testimonia 
instead, upon whose Greek version the compiler of the Acts depended in his 
turn." Another way to account for the particular form of the two agrapha in 
the Collection, which does not necessarily exclude Hayman's approach, would 
be to put greater emphasis on the editorial agency of its compiler, which we 
have already seen at work in the free-hand manner of his handling the Peshitta 
and Syro-Hexaplaric material. 


4 The Collection and the Disputation of Sergius the Stylite 


One more issue to be discussed in connection with the selection of scrip- 
tural proof-texts found in the Collection is that of its possible relationship 
to the Disputation against a Jew ascribed to Sergius the Stylite, which repre- 
sents, arguably, the most important Syriac anti-Jewish composition from the 
early Islamic period. Composed approximately during the same period as our 
work,62 this extended anti-Jewish treatise likewise encompasses a considerable 
amount of scriptural material.9? As mentioned above, in his analysis of bibli- 


59 Ed. William Varner, Ancient Jewish-Christian Dialogues: Athanasius and Zacchaeus, Simon 
and Theophilus, Timothy and Aquila (Studies in the Bible and Early Christianity 58; Lewis- 
ton: Edwin Mellen, 2004), 162-163. 

60 Fora discussion, see Theodore A. Bergren, Fifth Ezra: The Text, Origin and Early History 
(SBL Septuagint and Cognate Studies 25; Atlanta, Georgia: Scholars Press, 1990), 62—64, 
1313133. 

61 Fora discussion, see Hayman, Disputation of Sergius, 2:21*—22*. 

62 According to its editor, the work was composed during the eighth century; see Hayman, 
Disputation of Sergius, 1:3*. 

63 X About 300 passages according to Hayman, Disputation of Sergius, 1:6*. For a discussion of 
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cal and extracanonical passages in the Disputation, Allison Hayman concludes 
that, besides the Bible, its author relied upon a supposedly existing Syriac ver- 
sion of a collection of biblical anti-Jewish testimonia that was originally com- 
posed in Greek.* 

Given the large amount of scriptural material used by the authors of both 
the Collection and the Disputation, one might expect a certain overlap between 
the two sets of biblical proof-texts. However, a closer analysis of this material 
reveals significant discrepancies between the two compositions. 

To begin with, there is a considerable difference in the range of biblical pas- 
sages quoted by the two authors. Thus, out of 193 scriptural proof-texts incorpo- 
rated in the Collection, only 16 appear in the Disputation,® 51 appear in a partial 
form,86 and 126 are completely absent." 

When it comes to the range of biblical sources used in the two works, the 
Collection includes passages from the following books that are not represented 
in the Disputation: Proverbs, Joel, Micah and Zephaniah. On the opposite side, 
the Disputation quotes from or alludes to the following books, not found in the 
Collection: Leviticus, Joshua, Judges, 2 Samuel, 1 Kings, 1Chronicles, Nehemiah, 
Ecclesiastes, Habbakuk, Haggai, 4 Ezra, 2 and 4 Maccabees. 


biblical material in the Disputation, see also Allison P. Hayman, “The Biblical Text in the 
Disputation of Sergius the Stylite against a Jew,” in The Peshitta: Its Use in Literature and 
Liturgy. Papers Read at the Third Peshitta Symposium (ed. R.B. ter Haar Romeny; Mono- 
graphs of the Peshitta Institute Leiden 15; Leiden: Brill, 2006), 77-86. 

64 Hayman, Disputation of Sergius, 1:21*-22*. On p. 25," she suggests that this collection 
existed in Syria as early as the fifth century. Cf. also the discussion on pp. 30*-32*. 

65 Gen 1:26, 6:3, 19:24, 22:18; Deut 6:4; Job 19:25; Ps 33:6, 72:17, 88:6, 119:89; Isa 19:1, 62:10-12, 
65:2-7; Zech 9:9; Jer agraph.; Ezra agraph. 

66 Gen 18:1-23, 18:26, 18:32-19:3, 19:19-25, 22:10-12, 22:15-18, 49:8-9, 49:8-12, 49:10-11; Exod 
3:1-7, 3:11-15, 34:5-6, 34:8-9; Ps 21-3, 2:6-8, 2:7-8, 16:8-10, 22:17-19, 24:7-10, 41:8-9, 47:6 
10, 72:6-19, 72:8-11, 78:65-66, 109:1-9, 110:1—4, 118:25-27; Isa 1:10-16, 7:10-14, 8:16-18, 10:33 
11:10, 11:9-10, 28:16-17, 35:2-10, 40:3-5, 48:12-16, 49:5-6, 52:13-53:7, 53:7-12, 55:3-5, 611 
61:1-3, 65:8-16; Ezek 15:1-16:3; Dan 2:34-35, 9:24-26; Amos 8:9-10, Zech 9:9-10, 9:9-11, 12:9— 
10; Bar 3:36-38. 

67 Gen 1:27, 3:22, 5:1, 11:7, 12:3, 17:5-7, 18:17-18, 1912-13, 26:4, 31:1-13, 49:10; Exod 4:13, 311-3, 
33:18-23; Num 6:22-27, 24:17; Deut 1815; 1Sam 12:3-5; 1Kgs 8:27; 2 Chr 6:17; Ps 2:8, 8:3, 8:5- 
7, 12:6, 22:8-9, 22:31-32, 27:12, 41:10, 43:3, 45:7-8, 5112-14, 56:11, 57:4, 67:7-8, 68:2-4, 68:19, 
69:22, 72:1, 80:2—4, 84:8, 89:4-5, 89:21, 89:29-38, 94:1, 98:2, 1171-2, 118:21-24, 130:5, 143:10, 
144:5; Prov 8:11-31, 30:4; Isa 3:9-10, 6:1-3, 9:5-6, 25:6, 25:8-9, 26:1-4, 30:8-14, 40:9-11, 31 
4, 42:6-9, 42:7, 43:6-9, 45:21-24, 45:22-25, 46:12-13, 49:8-9, 49:9, 50:5-8, 51:4-5, 52:10, 54:1, 
55:4-5, 63:1-6, 63:9, 63:14, 65:1, 65:22-24, 69:22-23; Jer 14:11-12, 15:1-4, 18:11-13, 23:5-6, 30:8 
9, 33:17, 33:20-21; Lam 4:20; Ezek 7:1-9, 16:44-52, 21:32, 2217-18, 34:25, 37:1, 37:23-24, 37:25, 
44:1-3; Hos 6:1-2, 7:13-16, 9:7-17, 10:12; Joel 3:1, 31-5; Amos 5:21-27, 6:8, 9:1-5; Mic 1:2-3, 
3:8, 4:14, 5:1; Zeph 3:14-18; Zech 2:14-17, 6:12-13, 9:10, 9:11, 11:7-9, 11:12-13, 13:6, 13:7, 14:6-7; 
Sir 24:1-12, 24:19-29; Wis 2:12-22, 8:3. 
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Furthermore, even in cases of several biblical passages that are shared by 
both works, one can observe a certain degree of textual dissimilarity. In most 
of such cases the version of the Disputation stays closer to the Peshitta text, 
whereas the Collection diverges from it to a greater degree: 


44 Deut 6:4 
Coll. 1.18 am 3» riz nl ri. lei sx 
Disp. 1.2 am 3» ri me مدع > مل. حب‎ sr 


4.2 Job 19:25 
Coll. 4.2 russo حل کح‎ rhissa.am سر‎ ,n0193 re حت‎ ri 
Disp.L4 ALda vire حل‎ eA acaso am شر‎ ,n0383 ir sv ir 


4-3 Ps 33:6 
Coll.119 amia mans waina naar arms e دصت‎ mhla 
amhälis 
Disp.11.5 amla maaar waina aar anadet bimn mhias 
سلقطه‎ 

4.4 Isa 19:1 
Coll. 7.3 ... eiA Les a dlls eus حل‎ aint eio em 
Disp. 1.7 is exc Meo Hs enis حل‎ saat eoo ص‎ 

4-5 Isa 65:5 
Coll. 814 ... Or حك‎ M لم‎ oí e. Ne nois eva 
Disp. XX.5 ... مالس‎ anos À لر‎ iod لصل. لك‎ nois Hiva 


In addition to these examples, it should be recalled that the two extracanonical 
passages, i.e., the agrapha of Jeremiah (7.23) and Ezra (7.26) discussed above, 
likewise appear in somewhat different textual forms in the Collection and the 
Disputation. 

All these dissimilarities between the scriptural material incorporated into 
the two compositions lead us to the conclusion that their authors worked inde- 
pendently of each other. Their use of such relatively rare extracanonical mate- 
rial as the agrapha of Jeremiah and Ezra still leaves a possibility that they had 
recourse to a common source, as suggested by Hayman. However, establishing 
the exact nature of such a source is difficult at the moment. 
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5 Context and Message of the Collection 


Regardless of whether its compiler may have relied on an earlier collection 
of biblical anti-Jewish testimonia, which cannot be securely confirmed or dis- 
proved at this point, there can be little doubt that in its present form the Collec- 
tion stems from the early Islamic period. The terminus post quem of the first half 
of the seventh century for the composition is provided by the use by its author 
of Syro-Hexaplaric material, derived from the Syriac translation of the Greek 
text of the Septuagint made by the West Syrian scholar Paul of Tella during the 
years 614—616. Its terminus ante quem is more approximate, as it depends on the 
dating of the scribal hand of the manuscript, in which the Collection appears, 
to the eighth or ninth century. 

In the title, the author of our work presents it as a Aunnasa, “collection”. In 
the Syriac literary tradition, this general description could refer to different, 
both in size and content, collections and compendia based on earlier sources, 
such as ascetical,$8 polemical,®? canonical"? medical,” and other works. As for 
the exact nature of what is being “collected” in the Collection, the author indi- 
cates it by using two terms. One of them is tahwyata, “demonstrations,” used 
in the title and conclusion. Derived from the verb hawi, “to show, to demon- 
strate,” this label could be applied to works of different genres in the Syriac 
literary tradition. For example, we find it used by Aphrahat (fourth c.) in his 
famous Demonstrations, exhortatory and apologetic treatises packed with bib- 
lical proof-texts, as well as in the titles of some of the collections of prophecies 
about Christ by pagan philosophers,’? and some of the patristic florilegia."? In 
addition to that, in the concluding paragraph, the author uses another term to 


68 Cf. ms. Saint Catherine, Sinai Syr. 14; Agnes S. Lewis, Catalogue of the Syriac Mss. in the Con- 
vent of S. Catharine on Mount Sinai (Studia Sinaitica 1; London: CJ. Clay and Sons, 1894), 
17. 

69 Cf. ms. London, British Library Add. 14533, fol. 167"; Wright, Catalogue of Syriac Manu- 
scripts, 2:973. 

70 Cf. ms. Paris, Bibliothèque Nationale de France Syr. 323; Jean Baptiste Chabot, “Notice sur les 
manuscrits syriaques de la Bibliothèque Nationale acquis depuis 1874,” Journal asiatique 
IX, 8 (1896): 234-290 (270). 

71 Cf. Grigory Kessel, “A Syriac Medical Kunnaga of 155“ bar ‘Ali (gth c.): First Soundings,” 
Intellectual History of the Islamicate World 5:3 (2017): 228-251. 

72 See Yury N. Arzhanov, Syriac Sayings of Greek Philosophers: A Study in Syriac Gnomologia 
with Edition and Translation (csco 669, Subsidia 138; Leuven: Peeters, 2019), 50. 

73 Cf. the earliest preserved Syriac florilegium, composed in Edessa during the sixth cen- 
tury: see Ignaz Rucker, Florilegium Edessenum anonymum (syriace ante 562) (Sitzungsbe- 
richte der Bayerischen Akademie der Wissenschaften, Philosophisch-Historische Abtei- 
lung 1933, 5; München: C.H. Beck, 1933), 1. 
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refer to the content of his work, and that is sahedwata, “testimonies,” derived 
from the verb shed, “to witness, to testify". As in the case of tahwyata, one finds 
this label applied to different kinds of collections of excerpts.74 

The primary purpose of our work is indicated in the title, which relates that 
this collection of scriptural testimonies is aimed "against the Jews and the rest 
of unbelievers”. The compiler implements this polemical program by dividing 
his material into eight chapters that deal with the following topics: demonstra- 
tion of the persons of the Trinity (1), the coming of Christ (2), the universal 
scope of Christ's mission (3), the divine nature of Christ (4), Christ as God's Son 
and Word (5), Jesus born from Mary in Bethlehem is Christ (6), events of Jesus' 
life being foretold by the prophets (7), rejection of the Jews and the election of 
the nations by God (8). 

The anti-Jewish message conveyed in the Collection is rather typical for the 
Christian tradition of adversus Judaeos literature, as it is based on three main 
polemical strategies: (a) demonstration that the Christian understanding of 
God, i.e., the notions of Trinity and divine nature of the Messiah, is firmly 
rooted in the Old Testament, (b) identification of Jesus of the New Testament 
with the Messiah promised by God to the Jewish people in the Bible, and (c) 
supersessionist theology. The latter is made explicit in the title of chapter 8, in 
which a cluster of scriptural passages about the rejection of the Jewish peo- 
ple is followed by proof-texts about the election of the nations, and in the long 
explication of Gen 49:10 (6.3).75 

At this point, it should be noted that although all anti-Jewish arguments 
brought forward by the compiler of the Collection can be found in earlier anti- 
Jewish works written in Greek, there is no recognisable evidence that he relied 
consistently on any among these compositions, either on the formal level of 
dividing scriptural material into distinctive groups or in the selection of partic- 
ular biblical proof-texts and their allocation to specific arguments.” Our work, 
thus, is better to be considered as an original Syriac composition. 


74 Cf. the title ofthe collection of patristic testimonies in ms. BL Add. 12164, fol. 130°; Wright, 
Catalogue of Syriac Manuscripts, 2:528; or the title of John Rufus’ Plerophoriae, ed. François 
Nau, Jean Rufus, évêque de Maïouma. Plérophories, c'est-à-dire: témoignages et révélations 
contre le concile de Chalcédoine (PO 8.1 [36]; Paris: Firmin-Didot, 1911), 11. 

75 Fora discussion of supersessionism in Syriac anti-Jewish works from Late Antiquity, see 
Sergey Minov, Memory and Identity in the Syriac Cave of Treasures: Rewriting the Bible in 
Sasanian Iran (Jerusalem Studies in Religion and Culture 26; Leiden: Brill, 2021), 87-130. 

76 This does not mean that individual scriptural passages from the Collection cannot be 
found in connection with the same anti-Jewish argument in earlier Greek (and Syriac) 
compositions, but that the clusters of biblical proof-texts and their sequence are unique 
to our work. 
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As with many other works of adversus Judaeos tradition, a question could 
be raised regarding who were the primary intended audience of the Collection, 
Jews or Christians. Given the use by the work’s compiler of deuterocanonical 
(Wisdom of Solomon and Sirach) and extracanonical material (the agrapha of 
Jeremiah and Ezra), which would be hardly authoritative in the eyes of his pos- 
sible Jewish opponents, it seems more probable that our work was intended for 
exclusive use by Christians. Our work, then, should be best regarded as one of 
the instruments in the repertoire of internal discursive tools that were meant 
to serve the needs of identity maintenance for the compiler’s West Syrian com- 
munity. 

While the primary target of the Collection is Jews, it should be taken into 
account that they are mentioned as representatives of a bigger unspecified 
group, called “unbelievers” (la mhaymne) in the title, and paired with “pagans” 
(hanpe) in the concluding paragraph. The mention of the latter group makes us 
consider seriously a possibility that the Collection was intended to be used for 
purposes of anti-Muslim apologetics and/or polemics as well. In favour of that 
speaks the fact that it is not rare to find Muslims referred to as *pagans" across 
Syriac sources. Thus, Michael the Syrian (12th c.) describes Theodore Abu Qur- 
rah as “a sophist experienced in debates against the pagans (hanpe) and knowl- 
edgeable in the Saracen language" clearly pointing to his anti-Muslim polemi- 
cal efforts." Muslims are paired with Jews under the name “pagans” (hanpe) in 
the apologetical anti-Muslim treatise by Dionysius bar Salibi (12th c.): “We also 
venerate the cross because it is our giblah by which we are distinguished from 
Jews and pagans who do not venerate it.””8 

Moreover, scholars have already pointed out the important role played by 
the genre of scriptural testimonia in the early stages of the development of 
polemic against Islam among Syriac and Arab Christians.’ It is not surpris- 
ing, then, that even a perfunctory examination reveals some of the scriptural 
passages included into the Collection to be used by later Syriac polemicists 


77  Hist.12.8; ed. Jean Baptiste Chabot, Chronique de Michel le Syrien, patriarche jacobite d'Anti- 
oche (1166-1199) (4 vols; Paris: Ernest Leroux, 1899-1910), 4:495-496; trans. apud Alexander 
Treiger, *New Works by Theodore Abü Qurra Preserved under the Name of Thaddeus of 
Edessa,” JEastCS 68:1-2 (2016): 1-51 (17). 

78 Ed. Joseph Phillip Amar, Dionysius bar Salibi. A Response to the Arabs (2 vols.; CSCO 614- 
615, Scriptores Syri 238-239; Louvain: Peeters, 2005), 1:93 [Syr.], 2:86 [trans.]. 

79 See David Bertaina, "The Development of Testimony Collections in Early Christian Apolo- 
getics with Islam," in The Bible in Arab Christianity (ed. D.R. Thomas; HCMR 6; Leiden: 
Brill, 2007), 151-173; Mark N. Swanson, “Beyond Prooftexting (2): The Use of the Bible in 
Some Early Arabic Christian Apologies," in The Bible in Arab Christianity (ed. D.R. Thomas; 
HCMR 6; Leiden: Brill, 2007), 91-112 (98-105). 
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against Islam. For example, the above-mentioned Dionysius bar Salibi quotes 
a number of biblical proof-texts found in our work in his anti-Muslim compo- 
sition.8° 


Conclusion 


The new specimen of Syriac literature published and discussed here, the Col- 
lection, enriches our understanding of the development of anti-Jewish polemic 
among Syriac-speaking Christians. On the one hand, it bears witness to the con- 
tinuity of the genre of biblical testimonies that flourished during Late Antiquity 
but retained its relevance during the later period as well. On the other hand, the 
Collection reveals the flexible nature of this literature, which could be adapted 
to the new conditions, being repurposed for a polemic against Muslims as our 
case suggests. 

The Collection provides us with an additional glimpse into the multifarious 
process of instrumentalisation of the Old Testament for the needs of polemic 
and apologetics that took place among West Syrian Christians during the early 
Islamic period. It has been demonstrated that the person responsible for pro- 
ducing this work was deeply embedded in the scholastic culture of the West 
Syrian tradition. This is witnessed by his independent and selective stand vis- 
a-vis the inherited biblical material, which finds expression in his freedom in 
handling the canonical Peshitta text, adjusted and reworked in accordance 
with his agenda, as well as his heavy reliance on the Syro-Hexaplaric version of 
the Old Testament, and the use of other biblical traditions as well as of extra- 
canonical material. 

It may be added in conclusion that the genre of biblical testimonia collec- 
tions in Syriac is not confined to anti-Jewish compositions and that there are 
other representatives of this literature, dealing with different subjects. Some of 
them are comprised only of scriptural material, such as the collection On the 
Great Dispensation of Our Lord, preserved in ms. BL Or. 2313, fols. 37—24*.8! Oth- 
ers combine scriptural proof-texts with parabiblical and apocryphal material, 
as in the case of an important East Syrian collection entitled Revelations and 


80 Cf, for example, Gen 49:19, Num 24:17, and Ps 2:7-8 in ch. 18; ed. Amar, Dionysius bar Salibi, 
1:75. 

81 See George Margoliouth, Descriptive List of Syriac and Karshuni Mss. in the British Museum 
Acquired since 1873 (London: British Museum, 1899), 8. Its concluding sentence (fols. 2477") 
states: hais adana mhana دحم‎ memo دحي‎ mas حسل‎ ale 

is Lamia harmoa‏ حل hast hais‏ دحت 
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Testimonies about Our Lord's Dispensation.8? It is a task for future research to 
delineate various trajectories of this genre in Syriac Christian milieux, to estab- 
lish the role played in its development by anti-Jewish and anti-Muslim polem- 
ical concerns? and to determine its impact on the related genre of patristic 
florilegia. 
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Appendix 1: Syriac Text of the Collection®* 


rM aira منصقدكث‎ danai. doshas erö Sd حم‎ rossa reos 
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los ts pis Ar محتحسيل‎ plats m9 

ana ra ain amd حل‎ duso 

mer حولي‎ enr sas ole tara. dota; مرحت‎ iams ras 
hams 


A critical edition of this work is being currently prepared by Muriel Debié. For more infor- 
mation on it, see Muriel Debié, “Muslim-Christian Controversy in an Unedited Syriac Text: 
Revelations and Testimonies about Our Lord's Dispensation,” in The Encounter of Eastern 
Christianity with Early Islam (ed. E. Grypeou, M. Swanson, and D. Thomas; HCMR5; Leiden: 
Brill, 2006), 225-235; Muriel Debié, “Testimonies of the Prophets about the Dispensation 
of Christ,” in Christian-Muslim Relations: A Bibliographical History. Volume 1 (600-900) (ed. 
DR. Thomas and B.H. Roggema; HCMR 11; Leiden: Brill, 2009), 242-244. For preliminary 
observations on biblical material in this work, see Alain Desreumaux, “The Propheti- 
cal Testimonies about Christ: An Unedited Typological Exegesis in Syriac,” The Harp 8-9 
(1995-1996): 133-138 (135-136). 

For a discussion of these two types of polemic during the early Islamic period, see Sidney 
H. Griffith, “Jews and Muslims in Christian Syriac and Arabic Texts of the Ninth Century,” 
Jewish History 33 (1988): 65-94 Simone Rosenkranz, Die jüdisch-christliche Auseinander- 
setzung unter islamischer Herrschaft: 7.-10. Jahrhundert (Judaica et Christiana 21; Bern: 
Peter Lang, 2004); David M. Freidenreich, ““You Still Believe Like a Jew”: Polemical Com- 
parisons and Other Eastern Christian Rhetoric Associating Muslims with Jews from the 
Seventh to Ninth Centuries,’ Entangled Religions 12:3 (2021): 1-47. 

From ms. London, British Library Add. 12154, fols. 201—222". 
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85 A gloss by the same hand on the left margin: ã2 = A 
86 Ms. has reco». with scribal correction marks over it. 
87 Ms. has reco». with scribal correction marks over it. 
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Jar AN‏ ديف A 12m) IS marla e res‏ 

oo‏ مك ehana acaiha il etos? ais eiom Yid‏ عق 
ama. osa du rio ial, wamlaa.calsodu lui Lama... mie‏ 
dia whan) eam ihera rear ris‏ حك maana r3 1903 mins‏ 
pis Lama Waar’‏ حصذي. Also æi mans A‏ 

enne? .sada‏ مف sah dula cst‏ لہ asm rae? 15 tal‏ مكذممع 
Lanta his rois mins waka shal aside 120 tal dula‏ ہلل دم 
ir‏ ڑیہ dula‏ طلوت. حر haa. dum‏ كم 908 la hanni dl‏ 

Asn aaah AM as md‏ حذمى. محر L kon‏ لم مع حتى rali‏ صر 
ah mhal rurba.rhan‏ 

died sir لحخص. :لم‎ imaa eas run sms oho 

AN res mana ananas uw ioa esos hah 

wham ahaa casas Has mar sacha‏ جلد دتحدصعك c‏ مدصر 

eas Y |fol. 221"| am ima Lya. aai‏ مذحل ansa‏ دلخم aoia‏ محدة حر 
whi aad la . abiddu ras‏ ملدة حر iam‏ 

mins ans Lana مدنت لحن حلص ھے حخك.‎ mois حتت‎ AK Soho 
NEAL MADIAA >23 

id e hoe eima rx nhom as) rm moe ..5oha 
maim داص پلہ.. حلل‎ ndal لى‎ er a sas a ho eM ras 
Aera مل‎ > iens r3: exa Mo mie 

dhinrra.narss دك‎ eec Aa eco alex rx eec dus she .sadha 
az دل مذي‎ esa) ir .ص‎ rex 
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Isa 65:816 tara ceo Unas was دحم لحنت‎ vere esi ard eam. aha 
ححد سد‎ mac m dure haia ل لمحلیەصر حلا‎ miad pire 

this rams محم‎ SANS م‎ e Bara لحلصہے.‎ Las ملك‎ rae 

AS ess ai amio t5 Wot) ولحخدر‎ a, wadia ia a 

eohoars لف مے‎ >٥ لحكر حح ہ۹ د.‎ ins sil tang tasara 

eam) ah ua «aX eos انف ہے‎ ie ao mia | eadun Xo sisal 

la «and ins حل‎ anish وحلحىى حميلك‎ sind annales eX e 

réa حدم‎ adm دح موھ‎ ads a ; Loads car وك‎ dlls -.aduis 

adura als aan وي‎ eme? riz ire موحت‎ im A. پخ‎ 

adura 0323 HAS em. omo Cada RAS ÈS MR aaah 

marta كنم‎ .aash adurra ans hal, coo Wann) as mass 

Ada ward rh ANNE wanarha asso minh co Lass 
ADI. Awe حص‎ ini mariala ٠. لہ‎ fol. 222| i 

Axa ar roles etas rois onan res Wish Sirs 

wilds‏ حقط» مدخبط» mada‏ حم مدص 

Isa 65:22-24 aa a reais iles Lair’ rh vor تحر‎ mass A. Mo ihoa 
en. all carla ela. ehani carly e حقی‎ Lol en comas 

حك maios Cale’‏ حذك. ولف coin) lisa sans .amuisa‏ محم 

eur sir AE lisa ar 

Joel 31-5 eaatdia.ims حل حل‎ wai sa ition’ ens rami secos e 
eau rio ans a ocn sale c ossio0. assise «anis 

> ححد لمدصحتط‎ eo. odo eon wat rare him حل حخدر محل‎ aa 

aaral amdu erar id eo e 6010 دحك‎ et isa ears 

mar ria Ana lista ei Gin eos eoe w.e rimwa 

DE»). ea 


. قدت‎ rada OA حم‎ ceto ۹۸صیم‎ ero xis see ess صلی‎ 
halo ruine eam dur aa ce Slo حص قد‎ aimants امہ‎ 
حلم‎ ene ىچى‎ >1 elo m Me? .camiasal eos: äm ca» 
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CHAPTER 3 


Tongues on a Golden Mouth: The Transition from 
Scholia to Florilegia as Evidenced in a 
Sixth-Century Syriac Chrysostom Manuscript 


Yonatan Moss 


Why did the florilegium become a predominant mode of organizing, transmit- 
ting, and creating knowledge in the Syriac world, beginning in the sixth century, 
and with ever-increasing energy and complexity in the Abbasid period? How 
did the process of selection of smaller excerpts from larger texts, and their com- 
pilation in florilegia, work in practice? 

I propose one modest, and quite specific, point of entry into these big ques- 
tions. The logic of my procedure is as follows: The patristic extracts compris- 
ing the theological florilegia (to limit the discussion to just that one type of 
florilegium) would ultimately need to have been excavated from earlier manu- 
scripts of continuous patristic texts. Given that quite a few Syriac manuscripts 
containing such continuous texts survive from the period before the heyday 
of the Syriac florilegium,! we may ask whether any traces are to be found in 


1 Iknow of no study that offers an organized presentation of all the early—let us say, fifth and 
sixth century—continuous manuscripts of patristic texts in Syriac. The list of dated Syriac 
manuscripts provided by Sebastian Brock, “A Tentative Checklist of Dated Syriac Manuscripts 
up to 1300,” Hugoye 15 (2012): 21-48 records 30 patristic manuscripts from the fifth and sixth 
centuries. There are, of course, also dozens more undated patristic manuscripts from this 
period, such as London, British Library Add. 14567, the focus of this article. For a general 
overview of Greek patristic authors in Syriac translation, see Dominique Gonnet, “Liste des 
oeuvres patristiques traduites du grec en syriaque,” in Les Pères grecs dans la tradition syri- 
aque (ed. A. Schmidt and D. Gonnet; Es 4; Paris: Geuthner, 2007), 202-221. There are several 
excellent specialized studies on the transmission history of the specific works of individ- 
ual patristic authors, such as Athanasius, Basil of Caesarea, Gregory of Nazianzus, Gregory 
of Nyssa, Cyril of Alexandria, and Severus of Antioch. This is not the place to review that 
literature. For the purposes of this article, I limit references to some of the work on the Syr- 
iac versions of John Chrysostom. See Jeff W. Childers, "Chrysostom's Exegetical Homilies on 
the New Testament in Syriac Translation,’ SP 33 (1997): 509-516; idem, “Chrysostom in Syriac 
Dress,’ sP 67 (2013): 323-332; idem, “Constructing the Syriac Chrysostom: The Transforma- 
tion of a Greek Orator into a Native Syriac Speaker,” in Syriac in its Multi-Cultural Context (ed. 
H.G.B. Teule, et al.; Eastern Christian Studies 23; Leuven: Peeters, 2017), 47-57. This note was 
limited to Greek authors in Syriac translation because Chrysostom is the focus of the present 
article. Needless to say, the same processes of selection from continuous manuscripts and 
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those earlier manuscripts of the transferral of material from continuous texts 
into florilegia. Specifically, we may ask the following questions: As they mined 
these earlier manuscripts for material, did the later readers, the compilers of 
the florilegia, leave behind any telltale marks of their excavations? Or, since 
the practice of creating florilegia stretches back to the sixth century and ear- 
lier? perhaps already such telltale marks can be found also in the work of the 
scribes who wrote out these continuous manuscripts? Can it be demonstrated 
that certain manuscripts were created with an eye to their usage as a source for 
future florilegia? Finally, if such traces exist, what can they teach us not only 
about how florilegia were created, but also, perhaps, about why they were cre- 
ated? 

It is obvious that the manuscript evidence for both continuous texts and 
florilegia that happens to survive today tells only part of the story? Yet, even 
within those manuscripts that the hands of history have placed at our disposal, 
we may search for concrete traces of the processes of selection and extraction 
of individual passages from continuous texts and may thereby try to answer the 
above-mentioned questions about the creation of the florilegia. 

This article lays out the evidence for precisely such traces in one sixth- 
century Syriac Chrysostom manuscript: London, British Library Add. 14567. 
William Wright dates the manuscript on paleographical grounds to the sixth 
century.^ A note appended to the end of the manuscript, in a different scribal 
hand, indicates that the book was purchased in 929 AG, that is 618 CE, thus pro- 
viding a terminus ante quem for the writing of the book, and an actual date for 
the writing of that note.5 The Estrangela writing of the main hand is unmistak- 
able, and is accordingly noted as such by Wright. Wright also mentions that 


incorporation into florilegia would presumably have worked the same way with the Syriac 
material. 

2 Christological florilegia are attested for as early as the fifth century. For the general contours of 
the phenomenon in the Greek milieu, see Basil Studer, “Florilegia,’ in Encyclopedia of Ancient 
Christianity (ed. A. Di Berardino; trans. J.T. Papa, et al.; 3 vols.; Downers Grove, Illinois: IVP 
Academic, 2014), 2:47-49. For a more detailed survey of late ancient Christological florilegia 
in a range of languages, see Alois Grillmeier, Christ in Christian Tradition: Volume 11: From the 
Council of Chalcedon (451) to Gregory the Great (590—604): Part 1: Reception and Contradiction: 
The Development of the Discussion about Chalcedon from 451 to the Beginning of the Reign of 
Justinian (trans. P. Allen and J. Cawte; Atlanta: John Knox Press, 1987), 51-78. 

3 See Sebastian P. Brock, “Without Mushé of Nisibis, Where Would We Be? Some Reflections 
on the Transmission of Syriac Literature,” JEastCS 56 (2004), 15-24. 

4 William Wright, Catalogue of Syriac Manuscripts in the British Museum Acquired since the Year 
1838 (3 vols.; London: British Museum, 1870-1872), 2:478-479. 

5 Wright, Catalogue, 2:479. See BL Add. 14567, fol. 200", for the note. 

6 Wright, Catalogue, 2:478: "Fine, regular Estrangela of the sixth century" 
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the endnote is in “a different hand." More recent paleographical studies allow 
us to identify that endnote hand as an Estrangela-Serto hybrid,’ of the kind that 
begins to be attested in such scribal notations around the mid-sixth century.? 
These two hands—the sixth-century Estrangela and the early seventh-century 
Estrangela-Serto hybrid—will play an important role in our discussion, but first 
we must describe the contents of the manuscript. 

The bulk of the manuscript contains several of John Chrysostom’s non- 
exegetical works. These are: the first four of the five homilies On the Incom- 
prehensibility of God, and about half of the fifth homily;? the three treatises to 
Stagirius the monk tormented by a demon;!° and the homily entitled “On that 
Demons Do not Govern the World,” known in other contexts also as the first 
of Chrysostom's three homilies On the Devil. These works occupy the first 177 
folios. 

The final 23 folios provide the following other four Chrysostom texts: the first 
is a long extract from the beginning of Homily 20 To the People of Antioch (also 


7 See Appendix 2 below (reproduced separately due to the images contained therein). 

The forms in the hybrid hand for beth, gomal, koph, and pe are Estrangela. The forms 
in the hybrid hand for dolath, he, waw, semkat and rish are Serto. The hybrid hand forms 
for olaph, mim, shin and taw are neither Estrangela nor Serto, but can be described as 
forms that are midway between them. 

8 See Francoise Briquel-Chatonnet, “Writing Syriac: Manuscripts and Inscriptions,’ in The 
Syriac World (ed. D. King; Routledge Worlds; London and New York, 2019), 243-265, at 254; 
Michael Penn, R. Jordan Crouser, and Philip Abbott, “Serto before Serto: Reexamining the 
Earliest Development of Syriac Script,’ Aramaic Studies 18 (2020): 46-63, at 55-56. See 
further Kristina Bush et al., “Challenging the Estrangela/Serto Divide," Hugoye: Journal of 
Syriac Studies 21 (2018): 43-80. 

9 First Homily: BL Add. 14567, fol. 2-12; Second Homily: fol. 127-25"; Third Homily: fol. 25"- 
375; Fourth Homily: fol. 377-49"; Fifth Homily: fol. 49-57". For a study of this manuscript's 
Syriac version of these homilies, see François Graffin and Anne-Marie Malingrey, “La tra- 
dition syriaque des homélies de Jean Chrysostome sur l'incompréhensibilité de Dieu,” 
in Epektasis. Mélanges patristiques offerts au Cardinal Jean Daniélou (ed. J. Fontaine and 
C. Kannengiesser; Paris: Beauchesne, 1972), 603-609. For an edition of the Greek text, see 
Chrysostome, Incompréhensibilité. See also ibid., 65; 76—79 for a presentation of the rele- 
vance of the Syriac version in arriving at a critical edition of the Greek text. See further 
below for evidence of other Syriac versions of this text. 

10 First Treatise: BL Add. 14567, fol. 57‘-92"; Second Treatise: fol. 927—126"; Third Treatise: 
fol. 126-159’. For an edition of the Greek text, see PG 47, 423-494. For two recent studies 
focusing on this text, see Jessica Wright, "Between Despondency and the Demon: Diag- 
nosing and Treating Spiritual Disorders in John Chrysostom’s Letter to Stageirios,” Journal 
of Late Antiquity 7 (2015): 352-367; Blake Leyerle, “The Etiology of Sorrow and its Thera- 
peutic Benefits in the Preaching of John Chrysostom,” Journal of Late Antiquity 7 (2015): 
368—385, at 377-381; 383-384. 

11  BLAdd.1456;, fol. 1601-1787. Greek text: PG 49.241-258. 
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known as On the Statues). It is cited —we are informed by a “caption,” a head- 
ing preceding the text—to prove that the Lenten fast alone is not sufficient 
to make one able to receive the Easter communion, but that repentance of the 
soul is also required.!? The second text is a long extract from Chrysostom’s ninth 
Homily on Matthew, concerning Herod's massacre of the innocents. The third 
text is the entirety of Chrysostom’s Eighth Homily on 1Thessalonians.^ The 
fourth, and final text of the volume, is a short excerpt from the Fifth Homily 
on Matthew, the heading caption of which indicates that it is *an admonition 
not to rely on others to redeem us on the great day of resurrection.”15 

These final four texts seem to have a common denominator: they all focus 
on sincere, personal responsibility in religious behavior, and on the question of 
theodicy when such behavior does not seem to lead to rewards in this world. 
Three of the four passages are provided with heading captions indicating the 
main point they are meant to demonstrate. The Homily on 1 Thessalonians has 
no such caption, perhaps because it is cited in its entirety. In two of the other 
three cases, the "captions" given here are not found in the Greek tradition. The 
exception is the first citation, from the Homilies to the People of Antioch, which 
cites the “argument” that prefaces the homily also in the Greek tradition. 

Although, as far as I can tell, the fact has gone unmentioned in earlier schol- 
arship, this manuscript is furnished with forty scribal glosses, or scholia,!6 writ- 
ten in its margins.!” There are, in addition, five notes that are one-word correc- 


12 BL Add. 14567, fol. 178-1827. The Greek text: PG 49.197-200. The heading, or “caption,” of 
the Syriac version here, referred to above (necessity of spiritual repentance for Easter com- 
munion) is also found in the Greek tradition. See PG 49.197. 

13 BL Add. 14567, fol. 182-186. The Greek text: PG 57.89/175-179. 

14 BL Add. 14567, fol. 187—198". The Greek text: PG 62.439-446. 

15 BL Add. 14567, fol. 199-2009. The Greek text: PG 57.59-60. 

16 The precise difference between the terms “gloss” and "scholium," which is subject to 
debate, does not concern me here. For one, provisional, definition, see Michael D. Reeve, 
“Scholia,” in The Oxford Classical Dictionary (ed. S. Hornblower and A. Spawforth; 3rd rev. 
ed.; Oxford: Oxford University Press, 2003), 1368. I will usually refer to these marginalia as 
"scholia" when referring to the gloss taken together with its lemma. When focusing just on 
the note itself, I will call them glosses. 

17 Wright, Catalogue, 2:479 takes note of drawings of birds and deer, but makes no mention 
of the scholia. Graffin and Malingrey, “La tradition syriaque,’ in an article dedicated to this 
manuscript and Penn et al, “Serto,” who analyze the manuscript's handwritings, also say 
nothing about the scholia. The neglect of these scholia may be compared to a similar sit- 
uation with regard to the marginalia on Syriac manuscripts of Gregory of Nazianzus. See 
André de Halleux, "Les commentaires syriaques des Discours de Grégoire de Nazianze: 
Un premier sondage,’ LM 98 (1985), 103-147, at 141-142. My preliminary work on those 
Gregory marginalia reveals connections between them and the florilegia, similar to the 
connections documented in this article. 
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tions or glosses on individual words, written in a hasty, cursive hand with no 
particular attention drawn to them.!? Those notes need not concern us here. 
What will concern us are the forty scholia spread throughout the first 177 folios 
of the manuscript (in other words, on the continuous texts: On the Incompre- 
hensibility of God; To Stagirius; and On that Demons Do not Govern)? These 
scholia, which are transcribed and translated together with their lemmata in 
an appendix to this article, are all at least one sentence long; sometimes a bit 
longer. They are all written in a careful, intentional manner; they are all high- 
lighted by an outline that is either a simple line around the words,”° or a tabula 
ansata.?! These outlines are, as a rule, in a color different from the color of the 
text of the scholium. The scholia are usually provided with a graphic sign (to be 
discussed more below) indicating which part of the continuous text they refer 
to. 

Having presented the contents of the manuscript, including its scholia, we 
may now return to the issue of the two scribal hands described above. Of 
the forty scholia, nine are written in the Estrangela hand of the body of the 
manuscript, while the remaining 31 scholia are written in the hybrid Estrangela- 
Serto hand documented in the manuscript's endnote.?? The nine Estrangela 
scholia are distributed among the first 18 scholia of the manuscript, stretching 
from fol. 9v to fol. 56". Dispersed among those leaves are nine scholia written 
in the hybrid hand. The remaining 22 scholia, stretching from 61" to 173", are all 
written in the hybrid hand. 

Two conclusions arise from this data. First, the scribe of the main text, or 
someone working close to him in time and place (due to the identical appear- 
ing handwriting), also provided his own nine scholia to his text. Whether he 
copied these scholia from his archetype or came up with them himself, we can- 
not say. Second, the scribe of the endnote (or someone working close to him in 
time and place ...), who was a different, later person than the scribe of the body 


18 These short notes can be found on the following folios of BL Add. 14567: 17"; 20°; 26"; 151"; 
175". 

19 The forty scholia can be found on the following folios of BL Add. 14567: 1) 9"; 2) 11"; 3) 195; 
4) 19" bis; 5) 19"; 6) 22; 7) 29"; 8) 31%; 9) 33"; 10) 34%; 11) 35%; 12) 36"; 13) 36"; 14) 36" bis; 15) 45": 
16) 495517) 555; 18) 56"; 19) 61"; 20) 627; 21) 63"; 22) 63" bis; 23) 64"; 24) 675; 25) 67*; 26) 727; 27) 
731; 28) 88; 29) 91*; 30) 935; 31) 100"; 32) 151; 33) 152"; 34) 1555 35) 156% 36) 156"; 37) 157"; 38) 
157*; 39) 167"; 40) 173". This enumeration will be followed throughout the article. See the 
appendix below for a full transcription of the scholia and their respective lemmata. The 
question may be raised why scholia appear only on the first 177 folios, on the continuous 
texts, but not on the manuscript's final 23 folios. See on this n. 75 below. 

20 See Appendix 2 below. 

21 See Appendix 2 below. 

22 See Appendix 2 below. 


TONGUES ON A GOLDEN MOUTH 79 


of the text,?? added 31 more scholia of his own, some interspersed within the 
first scribe’s scholia, and most after them. 

These two conclusions demonstrate that the “scholiastic” treatment of such 
continuous patristic texts was an ongoing activity. In the case of this manu- 
script, the scholiastic activity appears to have begun as early as the time of the 
manuscript's production,”* and it continued once the manuscript had changed 
hands at a relatively early stage. Yet, while palaeography helps us date the scho- 
liastic activities surrounding our manuscript, it does not in itself bring us any 
closer to understanding the connection between scholia and florilegia. For this 
we must focus on the specific strategies by which the scholia are connected to 
the texts upon which they comment. Then we must compare these strategies 
to the ways in which florilegia select and introduce their excerpts. For, struc- 
turally speaking, the link in a continuous manuscript between the marginal 
notation (the “gloss”) and the segment of the main body of the text to which it 
refers (the "lemma") functions like the link between the headings to excerpts 
and the excerpts themselves in the florilegia.25 I propose that this structural 
connection embodied a historical-practical reality. I think the scholia on the 
continuous patristic texts can provide concrete evidence for how, and possibly 
even why, the florilegia were made. 

Scholia in continuous manuscripts may be divided into two broad cate- 
gories, according to the strategies by which the gloss is connected to its lemma. I 
call these categories "introvertive" and "extrovertive."76 The introvertive scholia 


23 Although in some manuscripts the scribe of the colophon and endnotes can be shown to 
be the main scribe, who has changed his hand for the less formal colophon (see Briquel- 
Chatonnet, “Writing Syriac,” 256; Penn et al., “Serto,” 53-54), in this manuscript that is not 
the case. This is because, if it were indeed the same scribe, we would not be able to explain 
why he chose to write the scholia in two different hands (which, as the analysis below 
demonstrates, do not have any other observable substantive or stylistic differences). 

24 This phenomenon of the scribe providing glosses to his own manuscript is amply attested 
(if we follow Wright's paleographical judgments). See, e.g., London, British Library Add. 
17146 (Gregory of Nazianzus' homilies), with Wright, Catalogue 2:437; London, British 
Library Add. 12153 (also Gregory's homilies, but according to a revised version), with 
Wright, Catalogue 2:426; London, British Library Add. 14633 (Isaac of Nineveh), with 
Wright, Catalogue 2:576. 

25 This double terminological distinction—gloss-lemma=heading-excerpt—works well for 
the theological material. This is not the case with exegetical material, where the “head- 
ings” in florilegia are often called "lemmata" and the excerpts can be called “glosses.” 

26 These are my terms. I do not know of typological equivalents either in the ancient material 
or in modern scholarship. Nevertheless, the array of sigla used by late ancient glossators of 
Latin manuscripts betrays a typology that overlaps with the one I am proposing. Sigla are 
distinguished according to the following six functions: quotation, correction, omission, 
text structuring, attention, and excerption. The first four functions may be classified as 
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point the reader to the text itself; they provide signposts to the text and explain 
it. Asa result, they only make full sense within the context of the text itself: The 
extrovertive scholia, by contrast, point outwards to a broader context, often 
more connected to the world of the scholiast and his imagined reader than 
to the world of the author upon whose work the scholia were written. Extro- 
vertive scholia shed some of the specifics of the text they interpret. They avoid 
anonymous, distant pronouns, speaking of “you” and “us” rather than of “he” 
and “him.” In cases where their lemmata, in the course of the discussion, have 
left out the subject, they fill it in. They make a point of changing the wording 
of the lemma to make clear what is being discussed. And, perhaps most impor- 
tantly, they concern themselves with lessons applicable outside the world of 
the specific text to which they are linked. In short, introvertive scholia are cen- 
tripetal; extrovertive centrifugal. 

These differences may be illustrated with a few examples of each type, taken 
from our manuscript. Our first two examples of introvertive scholia come from 
the second treatise to Stagirius. In the lemmata, Chrysostom encourages Stagir- 
ius in his tribulations, by pointing out that suffering brings one closer to God. 
He appeals to the precedence of two types of people: the saints of old, and 
contemporary suffering individuals. In both cases, the glosses simply spell out 
that this is what the author is doing. In the first case, the gloss reads: “Here 
he begins to talk about the tribulations of the saints." In the second case, the 
gloss reads: “From here he begins (to talk) about the tribulations of individuals 
in that time." In both cases the beginning of the lemma is marked by a slight 
backslash in the margin of the text.” I have inserted thick arrows in the images 
below to signal the backslashes.?? 


“introvertive while the final two may be classified as “extrovertive.’ Interestingly, the final 
function, “excerption,” is the latest and the rarest. See Eva (Evina) Steinova, *Notam Super- 
ponere Studui: The Use of Technical Signs in the Early Middle Ages" (Ph.D. diss., Utrecht 
University, 2016), 197-216. Information about the rarity and belatedness of the excerption 
signs can be found there at 215-216. I thank Marion Pragt for bringing this excellent disser- 
tation to my attention. See also a near equivalent to my typology in Francesco Trisoglio, 
“Mentalità ed atteggiamenti degli scoliasti di fronte agli scritti di S. Gregorio di Nazianzo,” 
in 11. Symposium Nazianzenum, Actes du colloque international, Louvain-la-Neuve, 25-28 
août 1981 (ed. J. Mossay; Studien zur Geschichte und Kultur des Altertums 2; Paderborn: 
Ferdinand Schóningh, 1983), 187-251, esp. at 214—219. 

27 Such backslashes appear throughout the manuscript, often marking lemmata (in some 
cases the beginning of the lemma, in others the end, and in yet others, both), but often 
they appear without connection to any glosses. I have not been able to understand the full 
range of their functions in the manuscript. We will soon see that alongside the backslashes 
this manuscript also uses another siglum, the trigon, to indicate the scholia's lemmata. 

28 The second lemma, in Scholium 33, strangely precedes its attendant gloss, appearing on 
fol. 152", when the gloss is on fol. 152". I cannot explain this anomaly. 
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Lemma:2° 
rawemia ator dure ris eue? دی. م‎ ص٦‎ mar anal mA حفد‎ 
ml dal 
For, examine all the illustrious men of old, and you will see that through their 
tribulations they acquired familiarity with God. 


Gloss: 
sans olde حل‎ dus six eaim 
Here he began to talk about the tribulations of the saints. 


FIGURE 3.1 Scholium 31, BL Add. 14567, fol. 100" (lemma and gloss) 


The purpose of these scholia is to indicate what is happening at this point in 
the text. In their current form and formulation, these scholia only make sense 
in conjunction with their lemmata, and in so far as those lemmata are part of a 
larger text. The scholia use an anonymous pronoun “he” with no referent. Taken 
in context, we know they are referring to Chrysostom himself, but that is pre- 
cisely the point: that context is necessary. This is also true of the usage of the 
local adverbs “here” and “from here” and their signaling of a beginning point in 
the text, which moors them to their lemmata.?? It is only meaningful to know 


29 The text: Ad Stagirium 2.5; PG 47.454; Coco, A Stagirio, 95. 
30 One might even say that the second scholium (33) is not only tied to the context of its 
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Lemma:?! 
… re Amor? eoa a cora etas am eaa کح‎ 
Recall that beloved old man, namely Demophilus ... 


Gloss: 
151 Aman 73ح‎ alan As Wim cam 
From here he begins (to talk) about the tribulations of individuals in that time. 


FIGURE 3.2 Scholium 33, BL Add. 14567, fol. 152 (lemma); fol. 152" (gloss) 


that it is here, or from here, that something begins if we see what came before 
that “here”. In their current form, these scholia cannot be extracted from the 
manuscript without somehow repackaging them. 

Scholium 33, the second example of introvertive scholia, is also interesting 
because it betrays its author's distance from Chrysostom. It speaks of tribu- 
lations of individuals “in that time,’ namely in the time of Chrysostom, thus 
creating a distance between the author’s time and the scholiast’s time, and thus 
it also drives a wedge in the potential applicability of the author's message to 
the world of the scholiast. 


lemma and wider text, but, in this case, it seems also to be tied to the earlier scholium on 
the same topic (31). For, Scholium 31 had a verb rada, "to recount,” to go with the “begin- 
ning" verb. Scholium 33, with its elision of that complementary verb, would seem to be 
relying on its connection to the earlier gloss. 

31  Thetext: Ad Stagirium 3.12; PG 47.489; Coco, A Stagirio, 160. 
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In sum, introvertive scholia may be compared to the stage directions ap- 
pended to the script of a play. They are signposts for the readers as they nav- 
igate their way through the text, and they make little to no sense outside of 
the world of the text itself. It is for this reason that introvertive scholia have 
often been more interesting in the eyes of modern scholarship, for they pro- 
vide keys to the interpretation of historical texts within the contexts of their 
times.?? 

The extrovertive scholia do precisely the reverse. Because they turn out- 
wards, to the world beyond the text, as time between the author of the text and 
the situation of the scholiast elapses, they run the risk of anachronism. Further- 
more, unlike the introvertive scholia, which use anonymous, distant pronouns, 
extrovertive scholia clarify the identity of the subject at hand. 

Two scholia will serve as illustrations of the extrovertive type. The first is 
taken from the Second Homily on the Incomprehensibility of God. Unlike the two 
introvertive scholia we saw, here the beginning point of the lemma is indicated 
by a trigon (also known as a “therefore sign," signaled below by my downwards- 
pointing arrow), rather than a backslash. A backslash in what appears to be 
close to a logical ending point for the lemma (signaled by my upwards-pointing 
arrow) may have been inserted to indicate the end of the lemma, but it is 
hard to determine what its function is with certainty. The trigon is not espe- 
cially characteristic of extrovertive rather than introvertive scholia, although it 
is consistently used only for the first eighteen scholia of the manuscript, after 
which it does not reappear.?? There does not seem to be a discernible pattern as 


32 The stated purpose of so-called “material philology" or “New Philology" approaches is 
precisely to offer an alternative to this traditional modern historiographical preference. 
For a now-classic statement, see Stephen G. Nichols, ^Why Material Philology? Some 
Thoughts,” Zeitschrift für deutsche Philologie 116 (1997): 10-30. For a more recent represen- 
tative, including studies on Syriac material, see Liv Ingeborg Lied and Hugo Lundhaug, 
eds., Snapshots of Evolving Traditions: Jewish and Christian Manuscript Culture, Textual 
Fluidity, and New Philology (Texte und Untersuchungen zur Geschichte der altchristlichen 
Literatur 175; Berlin: De Gruyter, 2017). For an interesting proposal to recategorize the dif- 
ferences between "old" and “new” philology, see further Maja Bäckvall, “Description and 
Reconstruction: An Alternative Categorization of Philological Approaches," in Philology 
Matters! Essays on the Art of Reading Slowly (ed. H. Lónnroth; Medieval and Renaissance 
Authors and Texts 19; Leiden and Boston: Brill, 2017), 21-34. 

33 It will be recalled that the manuscript's sole nine scholia written in Estrangela are dis- 
tributed among the manuscript's first eighteen scholia. See n. 22 above. Tabulae ansatae 
are consistently used for the first nineteen scholia of the manuscript, after which they do 
not reappear. I cannot figure out what the connection between these three, apparently 
related, observations might be. 
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Lemma:54 
weds حدم‎ Xa hal raslo BA له‎ pam 
For it is enough for him with regard to everything, just to will it. 


Gloss: 
553 aco pala thal للب‎ uk له‎ nam 
For it is enough for God with regard to everything, the fact that he wills [it]. 


FIGURE 3.3 Scholium 5, BL Add. 14567, fol. 19” (lemma and scholium) 


to when the trigon is used to indicate lemmata, when the backslash, and when 
neither.35 

The context of the lemma is Chrysostom's discussion about the sheer dis- 
tance between God and man. Unlike human creativity, which is accomplished 
by action, God's creative powers operate through will alone. "For it is enough 
for him with regard to everything, just to will it” This important theological 
notion, conveniently encapsulated in one pithy sentence, was deemed worthy 
of a gloss. But rather than merely draw the reader's attention to it, the scholiast 


34 The text: De Incomprehensibili natura Dei 2.30; Chrysostome, Incomprehensibilité, 164; 
Chrysostom, Incomprehensible Nature, 83. 

35 But see Steinová, “Notam Superponere,” 216; 219; 238, who identifies the functions of the 
trigon in Latin manuscripts as either "attention" or "excerption" signs, both functions 
which we have associated with extrovertive scholia. See n. 26 above. 
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repackages it, preparing it for export by a slight emendation. Unlike the intro- 
vertive scholia, which leave third person pronouns unspecified, the scholium 
here adds a subject, and clarifies the message. The unspecified personal pro- 
noun of the lemma is given a name: God. And the vague ss (“for him to 
will”) is transformed with the addition of the demonstrative pronoun into a rel- 
ative clause as attribute to the whole sentence, thereby giving it more concrete 
force: 531 »c (“the fact that he wills”).3° A similar syntactical transforma- 
tion is attested in at least one other scholium in the manuscript, which is, 
naturally, also an extrovertive scholium.?? 

Our second specimen of the extrovertive type is taken from the first treatise 
to Stagirius. It demonstrates how far the scholiast will go in extracting general 
lessons from Chrysostom’s words, and in reformulating Chrysostom’s language 
to get the point across. Unlike the examples we have seen so far, there is no 
discernible sign indicating the beginning or end points of the lemma. Possible 
reasons for this will be presented below. I have provided more of the text in 
figure 3.4 below. 

In context, Chrysostom is writing to Stagirius about God’s providence and 
care for his creations. He narrates, in passing, and alongside various other top- 
ics, different parts of the creation: angels, other incorporeal beings, man, and 
"all of this world.”* Although the order of creation is not Chrysostom's focus, 
that is precisely what interests the scholiast about how Chrysostom has for- 
mulated his argument. He draws the reader's attention to the fact that it can 
be proven from Chrysostom’s text here that the angels were created before the 
world, and before man. 

I pointed out above that, unlike the other lemmata discussed until now, the 
lemma here is unmarked. There is no indication of where it begins or where it 
ends. The scholium is also different from the scholia we have seen until now. 
Its wording departs significantly from the wording of its corresponding lemma. 
Several reasons may be suggested for these two differences. 


36 See Theodor Néldeke, Compendious Syriac Grammar (trans. J.A. Crichton; London: Wil- 
liams & Norgate, 1904), 290. 

37 Scholium 10, BL Add. 14567, fol. 34". The lemma is from the Third Homily on the Incompre- 
hensibility of God 34 (Chrysostome, Incompréhensibilité, 218; Chrysostom, Incomprehensi- 
ble Nature, 10). The lemma, demarcated by a backslash at the beginning and a trigon at the 
end, reads: لم‎ has ss ver CA BEA ea AMI. nó Arco ram BY CA BEA 
sars. “For it is possible to pray at home, but it is not possible to do so in the same way 
as in the church.” The gloss, written in the manuscript's “main” Estrangela hand, offers the 
following rewording: ;xmaxaxls riots ضر‎ (o ولد‎ Arano pire lots صر‎ anar 
"That a person's prayer in public is more beneficial than his prayer in private.” The gloss 
has transformed the lemma’s infinitive into a x »c» construction. 

38 The Greek tradition here has “archangels” between “angels” and “other incorporeal beings.” 
The archangels are absent in the Syriac. 
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Who دم ... حم‎ ans nr دك‎ rise aman aieo ts eo ححد‎ 
… mla im ees Ya... enr tal ar mins Lacs <amioah 5 
He made the angels, and he made the other incorporeal beings ... after fashioning 
them, he made man, as well ... and all of this world ... 


Gloss: 
صد ولحت.‎ als a ea eA o3 vis مام‎ 


That the creation of the angels preceded both this world and man. 


FIGURE 3.4 Scholium 19, BL Add. 14567, fol. 61" (lemma and gloss) 


First, unlike our previous cases, here the lemma is not one specific, con- 
densed statement. The scholium refers to a text that stretches out over a col- 
umn of writing, where much of the discussion is focused on other topics. It 
would be hard to demarcate where exactly it begins and where it ends. Due to 
the diffuse nature of the lemma, the scholium must distil its message rather 
than quote it. 


39 The text: Ad Stagirium 1.2; PG 47.427; Coco, A Stagirio, 46. 
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Second, certain elements of Chrysostom’s text actually contradict, rather 
than support, the lesson the scholium extracts from it. For, alongside presenting 
the creation of man as occurring after the creation of the angels, Chrysostom 
also mentions the creation of the world after the creation of man (“he made 
man ... and all of this world”). Our scholium accordingly adjusts the lemma on 
precisely this point, by placing the creation of “this world” before the creation 
of man (“the creation of the angels preceded both this world and man”). 

Third, thanks to external sources we know that the question here addressed 
was one of some interest, and indeed controversy, in the Syriac milieu that 
produced this form of the text and its scholia. Opinions varied: in one place, 
Ephrem wrote that the angels were fashioned on the second day of creation; 
in another he leaves open the question of which day it was that their creation 
took place.*° Theodore of Mopsuestia, echoed in certain East Syrian sources, 
thought the angels were created on the first day, right as the creation of the 
world began.*! Other East Syrian sources stress, in sharp contrast to the posi- 
tion espoused in our scholium, that the angels had to have been created only 
after heaven and earth were already in existence.*? On the other hand, there are 
yet other sources, both East and West Syrian, as well as several Greek patristic 
sources, that agree with our scholiast in clearly stating that the angels preceded 
the creation of this world.^? Given just how controversial this question was, it 
would have been essential to distill a succinct, communicable statement about 
it from the sprawling prose of Chrysostom’s lemma. 


40 Second day: Ephrem, Hymns on the Nativity 26.5; Open question: Ephrem, Commentary on 
Genesis 1.3. See the discussion in Ephrem, Selected Prose, 76, n. 29. The latter position is also 
expressed by Jacob of Edessa, towards the end of the first book of his Hexaemeron; Iacobi 
Edesseni Hexaemeron, 44. See also Theodoret of Cyr, Questions on the Octateuch, Genesis, 
Questions 3; 4. 

41 Theodori Mopsuesteni fragmenta, 6-7 (Syr.); 5-6 (trans.). For later echoes of this opinion 
in the East Syrian tradition, see Van Rompay, Commentaire sur Genése-Exode, 2 (Syr.); 2-3 
(trans.); 7 (Syr.); 9-10 (trans.). The latter passage is closer to Theodore. The former pas- 
sage actually stresses that the “invisible beings” had to have been created after the visible 
world. Isho bar Nun, Selected Questions, 21 and Išo dad de Merv, Commentaire sur la Genèse, 
13 (Syr.); 15 (trans.). Both Isho‘ bar Nun and Isho‘dad stress the simultaneity of the creation 
of the angels with the creation of the heavens and the earth, as well as of fire, air, water and 
darkness. See also the Theodore fragment on this question cited by John Philoponus, and 
discussed by Richard A. Layton, “The Making of a Classic: Moses as Author,” in The Chris- 
tian Moses: From Philo to the Quran (ed. P. Rousseau and J.A. Timbie; Washington, D.C.: 
Catholic University of America Press, 2019), 80-99, at 93-94. 

42 Théodore bar Koni, 17 (Syr.); 64 (trans.), at 1.38. Theodore quotes the concatenation of 
world, angels and men in 1 Cor 4:9 to prove that they must have been created in that order. 

43 See the discussion in Paul M. Blowers, Drama of the Divine Economy: Creator and Creation 
in Early Christian Theology and Piety (Oxford Early Christian Studies; Oxford: Oxford Uni- 
versity Press, 2012), 123. Blowers cites Narsai (Hom. on Creation 2) and Jacob of Sarug (Hom. 
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In this sense, Scholium 19 is paradigmatic of the extrovertive type of scholia. 
The scholiast is interested in the ways in which he can find answers to contem- 
porary questions in the classic text. Rather than assist the reader to step into 
the world of the text, as the introvertive scholia do, these extrovertive scholia 
assist the text, as it were, to step into the world of the reader. The urge to cull 
lessons from individual passages of the fathers, to highlight them, to collect 
them, and to catalogue them, is at basis the same urge that underlies the cre- 
ation of the florilegia. Given this shared purpose, it stands to reason that the 
extrovertive glosses were either made with the conscious aim of creating flori- 
legia, or, if they were not designed as such to begin with, they would have been, 
at the very least, an invaluable resource for the creation of the florilegia. 

Beyond the basic logic of this claim, there is also concrete evidence to sup- 
port it. Considering the haphazard survival rates of our evidence, we cannot 
expect to find documentation in the florilegia for every extrovertive scholium 
of the Chrysostom manuscript. Nevertheless, I have found three such cases: 
two on the same leaf (fol. 263") of the famous British Library florilegium, Lon- 
don, British Library Add. 12155,** and one in the florilegium-like compilatory 
works On Paradise by Moses bar Kepha and On Heretics attributed to the ninth- 
century author John of Dara.*5 


in Hex.1), and The Cause of the Foundation of the Schools $ 348. For a Greek representative, 
see Basil of Caesarea, Hexaem. 1.5. John of Damascus, Expos. Fidei 17 (2.3) associated this 
notion with Gregory of Nazianzus, but the citation he gives (Or. 38.9; 45.5) does not, upon 
inspection, support it. See Andrew Louth, St. John Damascene: Tradition and Originality 
in Byzantine Theology (Oxford Early Christian Studies; Oxford: Oxford University Press, 
2002), 119-120. Interestingly, although John of Damascus, and other Greek authors before 
him, describe this as just one position within the Greek tradition, later authors outside the 
Greek tradition, both Syriac and Latin, associated the notion of the angels' preexistence 
with the “Greek teachers". See Moses bar Kepha, On Paradise 2.7; Yale, Syriac 10, fol. xu". 
Bar Kepha associates the opposite view with the "Syriac teachers." See more on this work 
by Bar Kepha, further below. For a famous articulation of this idea in the Latin tradition, 
see Thomas Aquinas, Summa theol. 1.61.3 ("sententiam doctorum graecorum, qui omnes 
hoc concorditer sentiunt, quod angeli sunt ante mundum corporeum creati"). 

44 This famous florilegium, tentatively dated by Wright to 747 (see Wright, Catalogue 2:921; 
2:955; 2:967), is discussed in several different chapters of this book. See the contributions 
by Bishara Ebeid, Emiliano Fiori and Flavia Ruani. 

45 On Moses bar Kepha's florilegium-like reliance on patristic sources in On Paradise and 
in general, see Andreas Juckel, “La réception des pères grecs pendant la ‘renaissance’ sy- 
riaque: Renaissance; inculturation; identité’ in Les Pères grecs dans la tradition syriaque 
(ed. A. Schmidt and D. Gonnet; Es 4; Paris: Geuthner, 2007), 89-125, at 104-107; 114-117; 
Yonatan Moss, "Scholasticism, Exegesis and the Historicization of Mosaic Authorship in 
Moses bar Kepha's On Paradise, Harvard Theological Review 104 (2011): 325-348, at 334— 
336. For more on On Paradise and On Heretics, and on the questionable attribution of the 
latter, see below. 
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All three cases are the work of the early-seventh-century Estrangela-Serto 
hybrid hand, and thus a bit closer in time to the heyday of the florilegia. Yet, we 
should not read much into these patterns, given the haphazard survival of the 
evidence, and the random nature of my discoveries. It is quite likely that the 
traces of other scholia besides these three can be found in the extant florilegia, 
and I have simply not tracked them down yet. 

We will begin with the two cases found on fol. 263" of the British Library flo- 
rilegium, Add. 12155. Before proceeding with the examples, a word is in order 
about that florilegium. It is in fact a florilegium of florilegia, a collection of some 
fifty previous collections that are strung together without any obvious design. 
Each of those earlier collections, of varying length, include varying numbers 
of patristic citations, of varying length. The individual collections do seem to 
be organized according to specific principles, but these are not always easy to 
identify, or necessarily consistent throughout the collection. Towards the end 
of this long manuscript, there is an untitled collection*® comprising twenty- 
three excerpts from the following authors: Palladius; Cyril of Alexandria (four 
passages); Severus of Antioch (two passages, not in order); Ignatius of Antioch; 
Basil of Caesarea (two passages, not in order); Philoxenus (six passages); John 
Chrysostom (six passages); Mark the Monk. The theme uniting most of these 
passages seems to be the challenges of dealing with heretics and non-believers, 
and with the persecutions they impose.^? While the headings to the excerpts 


46 The beginning of this collection is indicated by a clear, colophon-like ending to the previ- 
ous collection at the bottom of BL Add. 12155, fol. 261"; the end of this collection is indicated 
by a title for the collection that follows, at the bottom of BL Add. 12155, fol. 263": omx 
ei» (030310 حل‎ Lou eo aara eii rx dus: “That it is right to go into 
hiding during times of persecution and that we should not court danger.’ Wright, Cata- 
logue 2:954 classifies this florilegium as item number 45 out of 50 in the manuscript. He 
characterizes it as “extracts from different writers.’ 

47 Thus, eg. the citation from Palladius is from the Apophthegmata Patrum attributed to him 
in the Syriac tradition, corresponding to the Greek alphabetical collection Daniel, 8, which 
speaks of a ruse employed by Cyril of Alexandria (as in the Greek tradition, rather than 
the other attestations of the Syriac tradition which usually have Theophilus of Alexandria 
instead) to wean an aged monk of the idea that Melchizedek was the Son of God; sim- 
ilarly, the citation from Ignatius, Smyrnaeans 4 enjoins to keep distance from “beasts in 
the shape of people,” and to pray for their repentance; and the passage from Basil, Ep. 92.2 
bemoans that blasphemers have taken over the churches and true believers must pray in 
the deserts. On the other hand, other citations, such as the one from the second book of 
Severus' Against Felicissimus, which deals with the question of whether God created death, 
do not seem related to the above-mentioned theme of dealing with heretics. On this and 
other fragments of the same work by Severus, see Yonatan Moss, In Corruption: Severus of 
Antioch on the Body of Christ (Ph.D. diss., Yale University, 2013), 347-381 (Appendix 3), at 
356. 
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Lemma: 
RUE M EN CE لص. لب للعليط‎ TEN DA CES got elo ~ صا‎ 
cale ص‎ als edie’ els emos UA rharis.cim e iS 
tans لہ‎ ru pas Sols eaire 
Other than that, he diminishes his future torment by means of this (world's) pun- 
ishment. For the chastisements that come upon us from God in this world, cut off 
a not insignificant part of (our) torments in the hereafter. 


Gloss: 

eis nea. eaim Lis mmm) e hs ls tur’ ern Ars 
That also Cain benefits in the world to come from his punishment here [in this 
world]. And we (also? benefit (in the next world from our sufferings in this world) 


FIGURE 3.5 Scholium 24, BL Add. 14567, fol. 67" (lemma and gloss) 


in this collection all indicate the specific work from which the excerpt is taken, 
only two of the twenty-three headings also indicate their excerpts’ subject mat- 
ter. These two exceptions are precisely the two cases that we find anticipated 
in the scholia on our Chrysostom manuscript. 

The first scholium, Scholium 24, is found towards the beginning of the first 
treatise to Stagirius. Chrysostom is encouraging Stagirius that the torments he 
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experiences in this world will be counted for him to reduce any suffering he 
might experience in the next world. Chrysostom proves this from various bib- 
lical precedents, the first being Cain, who suffered for many years after killing 
his brother.’ It is not clear whether the scholiast thought the lemma had clear 
beginning and end points. A backslash is provided in the intercolumnar margin 
(signalled by my arrow) at a place that would seem like an appropriate sum- 
mary of the claim: 

Note the “extrovertive” nature of this scholium. The main lesson, expressed 
in a long, drawn-out text, focussing mostly on Cain, is summarized in a brief, 
communicable sentence, which also stresses its general application to others. 
Cain’s name was last mentioned only on the previous folio. For the duration of 
the present folio Cain is referred to only by personal pronouns, but the scho- 
liast reintroduces his name to clarify the reference. As with the example of 
Scholium 5 discussed above, here too the scholiast appears to have “repack- 
aged” the words of the lemma so as to prepare them for “export.” 

This is indeed what we find on fol. 263" of BL Add. 12155. The following table 
presents that florilegium's heading to the Chrysostom extract alongside BL Add. 
14567's Scholium 24: 


BL Add. 14567, fol. 67" Scholium 24, BL Add. 12155, fol. 263"; Heading to 
on Ad Stagirium 1.3 extract from Ad Stagirium 1.3 


wos ls S jure ee Ans has rire C discs > 
diva. دم ذحك.‎ LED JMD ees Vo cna AIN Or 
près casa na حم صحذدمط»‎ ۷ 

Ia ماده‎ e ara ce 


amas Mos كيلك من‎ ux, 


That also Cain benefits in the world From St. John from the treatise to Sta- 

to come from his punishment here girius the monk, who says that one 

[in this world]. And we (also? benefit benefits from the chastisement the 

in the next world from our sufferings world suffers and even if one does not 

in this world). repent; for he says concerning Cain 
who killed his brother. 


48 Ad Stagirium 1.3; PG 47.431; Coco, A Stagirio, 55. 
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Although some of the vocabulary is different, e.g., the scholium uses “pun- 
ishment” (x35 rw), while the florilegium heading uses “chastisement” 
(ehari; a word that is used in the lemma), the wordings of the scholium 
and the heading are quite similar. Both point to the same basic notion that suf- 
ferings that befall one in this world are for one’s benefit, and that this lesson 
is learned from Cain. The similarity in contents combined with the differences 
in formulation indicate that the author of the florilegium was likely not bor- 
rowing directly from our Chrysostom manuscript. There was presumably an 
intermediary link unknown to us. 

This conclusion is supported by a comparison between the texts of the flo- 
rilegium’s extract and the lemma of our Chrysostom manuscript. On the one 
hand, the two texts are clearly using the same Syriac version of Chrysostom’s 
treatises to Stagirius. This situation is different from what we find for the hom- 
ilies On the Incomprehensibility of God, the other main textual corpus in our 
continuous Chrysostom manuscript. The latter homilies are cited in subse- 
quent florilegia according to a version that is different from the one found 
in our continuous manuscript.# In the case of the treatises to Stagirius, by 
contrast, the florilegium follows the Syriac version that is found in our con- 
tinuous manuscript.5° Nevertheless, a close comparison of the two texts shows 
that although they are clearly using the same version, the florilegium is not 
directly borrowing from the Chrysostom manuscript. For, at one point in the 
text the florilegium retains a phrase, found in the Greek text, which is absent 
from our continuous Syriac Chrysostom manuscript. The resulting text of the 
latter manuscript makes little sense here. It was presumably an erroneous tran- 
scription that arose from a saut du méme au même (ha ... dred): 


49 John of the Sedre, in his Plerophories against the Julianists, a florilegium compiled toward 
the middle of the seventh century, cites from De incomprehensibili natura Dei 2.45-46; 
Chrysostome, Incompréhensibilité, 178, according to a completely different version from 
what we find at BL Add. 14567, fol. 23". John Sedra, Plerophory, 98 [= London, British Library 
Add. 14629, fol. 14"]. John of the Sedre's version of the text is supported by another flo- 
rilegium, London, British Library Add. 14532, which Wright dates to the eighth century 
(Wright, Catalogue, 2:955). See BL Add. 14532, fol. 46" for the extract from De incomprehen- 
sibili natura Dei 2.45-46 cited by John of the Sedre, plus a few more lines. These pieces of 
evidence for an alternate version of Chrysostom’s Incomprehensibility homilies have been 
ignored in earlier scholarship. See Graffin and Malingrey, "La tradition syriaque;" Chrysos- 
tome, Incompréhensibilité. 

50  Ourmanuscript’s version of Ad Stagirium is also the one cited in another florilegium, Lon- 
don, British Library Add. 14538, dated by Wright to the tenth century (Wright, Catalogue, 
2.1004). See ibid, fol. 557-55", which provides three long extracts, equivalent to BL Add. 
14567, fol. 72*—74*; 79"; 79" -81' (segments ranging from Ad Stagirium 1.5-7; PG 47.435442). 
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PG 47.431 BL Add. 14567, fol. 67" BL Add. 12155, fol. 263" 
el ph Alav ND > MED LM 
àvaioðnyTtoç Hy, m ram mods e m ram mods e 
xal Onptov paMov RAIN i EAA س‎ 
Ñ &vOpotoc, حل‎ os rhaiva ds sos hawa 
TOMA dy e exis مك‎ 
and 01006 exépdave Ts GWG. ids > Lo 
raid م صلی‎ am raid م صلی‎ am 


Had he not been too numb, 
a beast rather than a man, 
he could have gained much 
from this life. 


Had he not been too numb, 
rather a beast, 

he would not 

have been from this life. 


Had he not been too numb, 

a beast rather than a man, he 
could have gained much from 
this life. 


Due to the later florilegium’s correct text here, as opposed to the earlier, contin- 
uous text, we must postulate that its author (or the latter’s source) had access to 
a different Chrysostom manuscript than ours. Thus, there must have been other 
links in the chain. Nevertheless, the striking similarity between the extrovertive 
scholium on our continuous text and the heading in the florilegium still offers 
us a window into the general processes by which passages were extracted from 
continuous texts and inserted into florilegia. 

A similar process is evidenced on the same folio of our BL Add. 12155 flori- 
legium. As in the previous case, we will begin with the continuous manuscript 
and its scholium, and then proceed from there to the florilegium. The lemma 
appears in the third treatise to Stagirius. As part of his attempt to encour- 
age Stagirius, Chrysostom reminds him of the tribulations suffered by various 
exemplary figures from the past. One such figure is the apostle Paul. Chrysos- 
tom cites various verses from the Pauline corpus indicating Paul's sufferings. 
He caps off the discussion with an interpretation of Rom 9:3-4a: “For I could 
pray that I may be accursed from Christ for the sake of my brothers, my kins- 
men according to the flesh, they who are Israelites.” Chrysostom explains that 
Paul's point is to emphasize his grief at not winning over all the Jews. He would 
be willing to accept condemnation to Hell if it could make the Jews believe in 
Christ. But since they do not believe his pain is worse than Hell.5! The lemma is 


51 Ad Stag. 3.11; PG 47.488; BL Add. 14567, fol. 151": “What in fact does he say? ‘For I could pray 
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not signaled in the manuscript, but its beginning and end points are clear from 
the context, since it is a self-contained exegesis of a single verse. 

The gloss on this lemma, Scholium 32, is accordingly brief and to the point: 
“An interpretation of the verse ‘that I may be accursed: "5? The purpose of this 
scholium seems to be none other than the extrovertive function of signaling the 
lemma for “export.” The scholium’s extrovertive nature may be highlighted by 
comparing it to another exegetical scholium in our manuscript. That scholium, 
Scholium 39, the manuscript’s penultimate gloss, is the first of two on the 
homily “On that Demons Do not Govern the World.” The discussion there con- 
cerns the purpose of divine chastisement. Chrysostom claims that it is meant 
not as retribution for the past but as a lesson for the future. This is how he 
explains God’s statement in Gen u:6b, in the context of the Tower of Babel: 
‘Nothing that they propose to do will now be impossible for them.’ Chrysostom 
explains God's declaration about the destruction of the Tower and the disper- 
sal of its builders not as a punishment, but as a means of preventing them 
from committing further wickedness.5? The Syriac scholium on Chrysostom's 
lemma there offers the briefest of comments: “A necessary interpretation."54 
Unlike the exegetical scholium on Rom 9:3, which flags the lemma for usage 
in other contexts by tagging the verse that is involved, this scholium points 
inwards, evaluating the interpretation without indicating which verse is being 
interpreted. 

The extrovertive nature of Scholium 32, on Rom 9:3, enables its lemma to be 
extricated from its original context and to be re-embedded in a new context, 
such as in a florilegium. This is exactly what happens in BL Add. 12155, on the 
same folio as our previous example. As before, the florilegium's extract follows 
the version found in the continuous Chrysostom manuscript. The gloss and the 
lemma are nearly identical for the simple reason that they are both exceedingly 
short, merely noting the fact that Chrysostom offers an interpretation of Rom. 


9:3: 


that I may be accursed from Christ for the sake of my brothers, my kinsmen according 
to the flesh, they who are Israelites' (Rom 9:3-4a). This indicates as follows: ‘It would be 
better for me to fall into Hell than to see that the Israelites do not believe! For this is the 
meaning of 1 could pray that I may be accursed.’ He who accepted the torment of Hell 
in exchange for attaining all the Jews (that which he did not succeed at), it is clear that 
not succeeding at this meant more torment for him than the torment experienced by all 
the people in Hell. This is because this (having the Jews believe in Christ) was a stronger 
desire for him than that (avoiding the torments of Hell)” 

52 BL Add. 14567, fol. 151", Scholium 32: am ews 603 rénraa 

53 On that Demons Do not Govern 4 (PG 49.250; NPNF I, 9.181); BL Add. 14567, fol. 167". 

54 BL Add. 14567, fol. 167": eaa araa. 
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BL Add. 14567, fol. 151", Scholium 32: BL Add. 12155, fol. 263", Heading 2: 


CAM WT mI Taraa colds rire e? دمله‎ sad 
arab Dark or hal 

As اعادو‎ ia x en 

om mi alo Ins cham 

rir ols ur م‎ 


Interpretation of the verse ‘that Imay Again by the same [author], from the 

be accursed.’ (Rom 9:3). third treatise to Stagirius the monk, 
that interprets the verse said by the 
apostle: ‘I could pray that I myself 
would be accursed from Christ for the 
sake of my brothers: 


These two cases demonstrate the concrete, even if probably indirect, process by 
which the compilers of florilegia would have incorporated passages from con- 
tinuous patristic texts into their compilations. Nevertheless, while the extro- 
vertive scholia could fulfil this function, the coexistence in our manuscript of 
introvertive scholia in the same hands (both Estrangela and the Estrangela- 
Serto hybrid) shows that this was not the scholia's sole function. As the various 
examples noted above show, the scholia had a variety of functions, some focus- 
ing on the clarification of Chrysostom's texts within their own contexts, and 
some on their application to other contexts. 

The extrovertive scholia's function of pointing out the ways in which the 
patristic author's words were relevant to other contexts is nowhere more appar- 
ent than in the case of scholia pertaining to questions that arose only after 
the author's lifetime. This is the case with two scholia in our Chrysostom 
manuscript. These scholia, Scholium 20 and Scholium 27, flag certain passages 
as “against Julian" and “against the Julianists.5* The reference is to the early 
sixth-century anti-Chalcedonian bishop and theologian Julian of Halicarnas- 
sus, who was strongly opposed by his fellow anti-Chalcedonian Severus of Anti- 
och for his ideas about the incorruptibility of the body of Christ before the 


55  Scholium 20, BL Add. 14567, fol. 62": "Against the Julianists" (<\,&ulas \anal), on Ad 
Stagirium 1.2 (PG 47.428; Coco, A Stagirio, 47); Scholium 27, BL Add. 14567, fol. 73": "Against 
Julian" (utas Asa) on Ad Stagirium 1.5 (PG 47.435; Coco, A Stagirio, 62). 
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resurrection, and of the bodies of Adam and Eve before the fall.56 The scho- 
liast on the Chrysostom manuscript, whether he operated in the sixth century 
or the early seventh, would have known that Julian flourished decades after the 
Council of Chalcedon and that Chrysostom had died several decades before the 
council. Thus, the scholiast’s signalling of Chrysostom’s words as being “against” 
Julian and his followers clearly embodies his understanding of the long-term 
relevance of Chrysostom’s words in historical and theological contexts differ- 
ent from Chrysostom’s own context.5” 

The fact that of all subsequent theological controversies, it was precisely the 
Julianist one that was of concern to the scholiast, further strengthens the con- 
nection between the scholia and the florilegia. For, the Julianst controversy is 
one of the most, if not the very most, popular topics in the West Syrian theologi- 
cal florilegia.9 It stands to reason that we would find traces in our sixth-century 
manuscript of the attempts to excavate nuggets relevant to this important ques- 
tion from such an influential figure within the West Syrian milieu as John 
Chrysostom.5? 

Scholium 20 is connected to a lemma in the first treatise to Stagirius which 
mentions in passing that prior to Adam's fall God had promised him immor- 


56 On this controversy, see Yonatan Moss, Incorruptible Bodies: Christology, Society and Au- 
thority in Late Antiquity (Christianity in Late Antiquity 1; Berkeley and Los Angeles: Uni- 
versity of California Press, 2016). 

57 Fora study ofthe transhistorical understanding of patristic authority as demonstrated by 
late ancient theological texts, see Yonatan Moss, “ ‘I Trapped you with Guile? Rationalizing 
Theology in Late Antiquity,” in Rationalization in Religions: Judaism, Christianity and Islam 
(ed. Y. Friedmann and C. Markschies; Berlin: Akademie der Wissenschaften / Jerusalem: 
Israel Academy of Sciences and Humanities, 2019), 103-126, at 114-122. 

58 See Yonatan Moss, “Les controverses christologiques au sein de la tradition miaphysite: 
Surl'incorruptibilité du corps du Christ et autres questions," in Les controverses religieuses 
en syriaque (ed. F. Ruani; ES 13; Paris: Geuthner, 2016), 19-136, at 121-128. See also Flavia 
Ruani's contribution to the present volume. 

59 Chrysostom had an immense impact on Severus of Antioch, who was himself immensely 
influential in the West Syrian tradition. See Pauline Allen, "Severus of Antioch: Heir of 
Saint John Chrysostom?” in Severus of Antioch: His Life and Times (ed. J. D'Alton and 
Y. Youssef; Texts and Studies in Eastern Christianity 7; Leiden: Brill, 2016), 1-13. For fur- 
ther discussion and references to other literature, see Yonatan Moss, "Severus of Antioch: 
A Feminist’ Patriarch?" in Severus of Antioch and his Search for the Unity of the Church (ed. 
A. Shemunkasho; Bibliotheca Nisibinensis; Berlin and Piscataway, New Jersey: De Gruyter 
and Gorgias Press, forthcoming), n. 13. It is worth noting that Severus himself does not 
quote from Ad Stagirium in his writings against Julian, or anywhere else. For a convenient 
list of Severus' citations from Chrysostom, see Sever Voicu, "Quoting John Chrysostom in 
the Sixth Century: Severus of Antioch,” in La teologia dal v all’v11 secolo fra sviluppo e crisi: 
XLI Incontro di studiosi dell'antichità cristiana (Studia Ephemeridis Augustinianum 140; 
Rome: Institutum Patristicum Augustinianum, 2014), 633—643, at 642. 
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tality.60 This could be recruited against the Julianists since, if for them Adam's 
body was incorruptible, it would be immortal by nature, and Adam would not 
need God to make a special promise to him that he would be immortal, as 
Chrysostom here states that God did.® Scholium 20 merely states: "Against the 
Julianists" (eX &ulas Lana). 

Scholium 27’s lemma is concerned with the same issue. It states that Adam 
“did not possess confidence in immortality; rather he knew that his hope was 
still conditional.’ Here again, as before, the point is that Chrysostom (consid- 
ered authoritative by Julianists and anti-Julianists alike) states that immortality 
was not humanity’s natural state, but a conditional hope. Scholium 27 states: 
"Against Julian" (as Asa). 

The question, therefore, naturally arises whether usage of these two extro- 
vertive scholia is documented in subsequent anti-Julianist discussions. Is there 
evidence, as we have found in BL Add. 12155, fol. 263", for the incorporation 
of these scholia and their attendant lemmata in subsequent florilegia? I have 
found such evidence for Scholium 27, but not for Scholium 20. There is evi- 
dence for the incorporation of the lemma associated with Scholium 27 in an 
anti-Julianist context not in a florilegium stricto sensu, but in two florilegium- 
like treatises produced around the turn of the ninth and tenth centuries. 

The documents in question are On Heretics attributed to John, bishop of 
Dara, who died around the middle of the ninth century, and Moses bar Kepha’s 
On Paradise, written towards the end of the ninth century.65 A host of similar- 


60 Ad Stagirium 1.2 (PG 47.428: xoi &ðavaciav mapétew vnéoyeto). BL Add. 14567, fol. 62": Aa 
له‎ am her hadu. “And he (God) promised him (Adam) immortality.” 

61 See Moss, Incorruptible Bodies, 32-35, and 171, n. 107. 

62 Ad Stagirium1.5 (PG 47.435: O yàp undémw Oop pev dep THs dbavaciac £ycov, AANV ETL ue cé pov 
thy ¿Anida tadtyy o0oav elBoc). BL Add. 14567, fol. 73: لك‎ ols als ah ehari UX åm 
IAM eam »madur adha ram تدج‎ Laas aa eMe? eam ميف‎ e haha 
ion. This lemma, unlike the previous one, is indicated with a backslash. 

63 The oldest manuscript containing On Heretics is Mardin, Church of the Forty Martyrs 356. 
Its colophon is missing. On paleographical grounds, Ignatius Aphram I. Barsoum, The 
Scattered Pearls: A History of Syriac Literature and Sciences (trans. M. Moosa; 2nd rev. ed.; 
Piscataway, New Jersey: Gorgias Press, 2003), 391 dates it to the tenth-eleventh centuries, 
whereas Arthur Vööbus, "Important Manuscript Discoveries on Iwannis of Dara and his 
Literary Heritage,” Journal of the American Oriental Society 96 (1976): 576—578, at 577 dates 
it to the ninth-tenth centuries. This work has received little attention in modern schol- 
arship, which seems to have come to know of its existence only in the 1970s. For a study 
of part of this work, see Flavia Ruani, "John of Dara on Mani: Manichaean Interpretations 
of Genesis 217 in Syriac, in Manichaeism East and West (ed. S.N.C. Lieu, et al.; Corpus 
Fontium Manichaeorum: Analecta Manichaica 1; Turnhout: Brepols, 2017), 203-222. The 
oldest manuscript containing Moses bar Kepha's On Paradise is Yale, Syriac 10, dated to 
1225. On the author, the work and the manuscript, see Moss, "Scholasticism, Exegesis and 
the Historicization of Mosaic Authorship.’ 
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ities between those two works points to a clear literary relationship between 
them.® For a variety of philological and textual reasons, which cannot be 
entered into here, it appears that On Heretics is based on On Paradise, rather 
than the reverse.55 This means that the author of On Heretics cannot have been 
John of Dara, who was long dead by the time Moses wrote On Paradise. Thus, I 
will refer to the author of On Heretics as "Pseudo-John." 

The lemma from Ad Stagirium 1.5 that is associated with Scholium 27 is one 
of the many cases where Moses and Ps.-John provide virtually the same text, 
which is, interestingly, different from the version of Chrysostom’s text found in 
the continuous manuscript. The passages are provided in the table below: 


BL Add. 14567, fol. 73": On Paradise 3.3:56 On Heretics 3:9" 


C aura Qo 400 bb rN hal كد‎ ass 


dali rimes ie Ave 
ima co bbi GN a eo 
sad ehari nA, åm ram a dar دك‎ seam Mad Maas. دك‎ 
À haha لہ‎ als لمم‎ ml ram dura. haha e لد‎ eram durs 
ram ro haha 
And Mar Iwannis stated in Iwannis in his mimro to Stagirius 
his mimro to Stagirius the the monk said: 


monk as follows: 
For at that time he didnot Adam was still not confident He was still not confident that he 
possess confidence about that he had immortality. had immortality. 


immortality 


Unlike the two earlier cases we saw where the florilegium cited the lemmata 
as they appear in our manuscript, here Moses and Ps.-John’s citation from 
Chrysostom clearly refers to the same passage, but the form is different. This 


64 For the similarities between On Heretics and On Paradise, see Ruani, “John of Dara on 
Mani,” and, at greater length, Yonatan Moss and Flavia Ruani, “Solving the Ninth-Century 
West Syrian Synoptic Problem,” Journal of the American Oriental Society (2023): forthcom- 
ing. 

65 See Moss and Ruani, “Solving.” 

66 Yale, Syriac 10, fol. 18". 

67 Mardin, Church of the Forty Martyrs 356, fols. 46-46". 
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is either because it reflects a different translation of the Chrysostom text,®* 
or, as I think is more likely, because it is not meant as a direct quotation from 
Chrysostom but as a paraphrase.9? Within its context in Moses and Ps.-John, the 
Chrysostom passage appears as part of a string of “testimonies” from patristic 
sources recruited to prove, against the claim of the Julianists, that Adam was 
created mortal.”° The string of testimonies functions within these works, here 
as well as at other junctures, as a florilegium. 

Thus, as in our previous cases, here too we have a citation within a flori- 
legium meant to prove a point that is the same as the point indicated in a 
scholium in our manuscript: both highlight this line from Chrysostom as evi- 
dence against Julian and his followers. 

As before, we may ask the same questions, and give the same answers. Is 
it likely that either Moses or Ps.-John directly consulted BL Add. 14567 and its 
scholia as a source for their patristic testimonies? No. It makes more sense to 
view the scholia on the Chrysostom manuscript as the beginning of a multi- 
stage process. Even if the bulk of the process is no longer visible to us, we can 
establish its beginning and end points, whereby individual nuggets of knowl- 
edge were transferred from continuous texts of individual patristic authors to 
collective, anthological florilegia. 

The contours of this phenomenon will need to be further outlined by the 
evidence that does survive to us. Many continuous patristic manuscripts do not 
have scholia in their margins," and in the manuscripts where there are scho- 


68 As in the case of the citations from John’s homilies On the Incomprehensibility of God, 
which are cited in subsequent florilegia according to a version that is different from that 
of our manuscript. See n. 49, above. 

69 This latter option is supported by the continuation of the sentence in BL Add. 14567, 
fol. 73": ram iam rac madur 0323 eam x Mass xs eMe (rather he knew 
that his hope was still conditional ...). ass appears in Moses and Ps.-John's version, per- 
haps reflecting the above-mentioned continuation. 

70 See Ps.-John, On Heretics 3, Mardin, Church of the Forty Martyrs 356, fol. 46": sad itas 
hiara easda lanal peo dheela eni eas ram wha دك‎ iare 
...: Julian further says that man was immortal by nature, but he (Julian) openly opposes 
scriptures and the fathers ...” In Moses’ case the florilegium seeks out to prove that “he 
(Adam) was created mortal by his nature.” Julian is not mentioned specifically in that 
context, although a whole chapter is dedicated to refuting him and his followers soon after 
that (the citation from Ad Stagirium appears on Yale, Syriac 10, fol. 18"; the anti-Julianist 
chapter begins ibid, fol. 119"). Both Moses and Ps.-John cite several of the same patristic 
texts to prove this point: two other passages from Chrysostom; a passage from Cyril; a pas- 
sage from Athanasius; but they also each cite two other, distinct passages: Moses cites from 
Jacob of Sarug and Philoxenus of Mabbug. Ps.-John cites from Severianus of Gabala and 
another passage from Cyril. See further, Moss and Ruani, “Solving,” Table 2. 

71 See, e.g., London, British Library Add. 14612 that has no scholia, although it is also a sixth- 
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lia, the presence of the scholia is often not indicated in the catalogues or in 
scholarship on the manuscripts (in cases where such scholarship exists).72 Sim- 
ilarly, the specific sources of the patristic passages that are cited in the florilegia 
are also not always indicated in the catalogues. Thus, further study of possible 
connections between scholia on continuous patristic manuscripts and patris- 
tic florilegia requires painstaking research. 

I began this article by posing two overarching questions about how and why 
the Syriac florilegia came to be made. The bulk of this article has proposed a 
direction towards answering the “how” question. Thinking about the florilegia 
through their debt to the scholia can also offer a direction towards answering 
the “why” question. I wish to conclude the article with some reflections along 
those lines, culled from the comparative evidence of contemporary textual pro- 
duction in the Latin milieu. 

Mariken Teeuwen speaks of two distinct, but overlapping, ways of under- 
standing the cultural function of glosses in Anglo-Saxon and Carolingian man- 
uscripts dating from the same time as many of our Syriac florilegia. She writes 
the following (with my own emphases):78 


Too often, I would argue, has the presence of glosses in a manuscript led 
scholars to mark them as schoolbooks, in which the glosses were either 
written by the master (who used them for his teaching) or by his students 
(who noted down the words of the master). The model of a master teach- 
ing his students, however, does not always fit the characteristics of glossed 
manuscripts. In fact ... their first goal is not to educate but to collect: 
they generated new learning based on the ancient building blocks found 
in the main text ... The marginal and interlinear glosses thus show us ... 
what their methods were to make the ancient cultural heritage their own, 


century manuscript of Chrysostom’s homilies, in a layout that is similar to our Chrysos- 
tom manuscript. See also London, British Library Add. 14550, a sixth-century continu- 
ous manuscript of homilies by Gregory of Nyssa and theological letters by Gregory of 
Nazianzus, that also has no scholia. 

72 See n. 17 above. For reflections on the role and degree of attention to “paratextual” ele- 
ments in manuscript catalogues [with particular attention to Sebastian P. Brock and Lucas 
Van Rompay, Catalogue of the Syriac Manuscripts and Fragments in the Library of Deir 
al-Surian, Wadi al-Natrun (Egypt) (OLA 227; Leuven: Peeters, 2014) |, see Kristian S. Heal, 
“Catalogues and the Poetics of Syriac Manuscript Cultures,’ Hugoye 20 (2017): 375-417. 

73 Mariken Teeuwen, “Marginal Scholarship: Rethinking the Function of Latin Glosses in 
Early Medieval Manuscripts,” in Rethinking and Recontextualizing Glosses: New Perspec- 
tives in the Study of Late Anglo-Saxon Glossography (ed. P. Lendinara, et al.; Textes et Etudes 
du Moyen Age 54; Turnhout: Brepols, 2011), 19-37, at 23-24. 
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and how ancient texts and contemporary issues were linked in intellectual 
discussions. Thus, they are not educational texts, but rather scholarly col- 
lections, containing the seeds of new, medieval learning. I am aware of the 
fact that the two genres, educational and scholarly, are perfectly able to 
overlap, and that it is often difficult to pry them apart, but still the empha- 
sis should be on their goal to generate new learning rather than to teach old 
learning. 


Teeuwen’s distinction between the “educational” and “scholarly” genres of 
glossed manuscripts can, to a large degree, be mapped on to our distinction 
between “introvertive” and “extrovertive” scholia. Just as the Latin medieval 
manuscript tradition also contains, alongside the “scholarly” type Teeuwen 
rightly highlights, multiple examples of more “educational” types of glosses,’4 
so in the Syriac tradition the scholia on continuous patristic manuscripts can 
easily be shown to have fulfilled both functions. It was, however, specifically 
the extrovertive scholia that served in the Syriac context the exact purpose that 
Teeuwen identifies for her Latin materials: generating “new learning based on 
the ancient building blocks found in the main text.” It is precisely such new 
learning that the Syriac florilegia embody, linking “ancient texts and contem- 
porary issues ... in intellectual discussions.”75 


74 See, e.g., Ann Collins, “Eleventh-Century Commentary on the Epistles of Saint Paul: The 
Role of Glosses in Pauline Exegesis,” in A Companion to St. Paul in the Middle Ages (ed. 
S.R. Cartwright; Brill’s Companions to the Christian Tradition 39; Leiden: Brill, 2013), 175- 
204, at 191: “Glosses could contain much more sophisticated theological statements, but 
assisting basic understanding was at the heart of all the glossed commentaries. Every 
reader of the epistles has been confused by Paul's digressions, and every serious student 
of Paul has wished for a guide to his complex arguments. Brief notes written alongside the 
text were ideally designed for the clarification of such points." 

75 Ascrucial as the scholia were in the transition from continuous manuscripts to florilegia, 
we must not forget that even without the scholia the continuous manuscripts can already 
be shown to be participating in this process. I am referring to the florilegia-type collections 
we often find towards the end of continuous manuscripts, including our BL Add. 14567. As 
noted at nn. 12-15 above, following the full, continuous texts of different units of Chrysos- 
tom's homilies, the manuscript offers four extracts from various other homilies (one of 
the four cases is, to be precise, a complete homily). As in the florilegia, these excerpts 
are introduced by “captions” indicating their sources and the points they are meant to 
demonstrate. This is itself an act of generating new learning. But perhaps it too derived 
from scholia on the continuous manuscripts from which these excerpts, in their turn, were 
culled. In any case, it is worth noting that these final 23 folios are not furnished with any 
scholia in their margins. This may be due to their being perceived as a comprising their 
own florilegium of sorts. I owe this idea to Flavia Ruani. 
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For Coco, Harkins, and Malingrey, see below under Bibliography, Primary 


sources. 


Scholium 1, 9"* 
Gloss (red in black tabula ansata in outer margin): 


ri ards dus ia UX am ميحر‎ 
For the distance which separates men from angels is great. 


Main hand. 
Lemma, 9": 


dus tal WA am réa‏ صحف كك HA‏ »دهم 
TOAD yàp TO LETOV &yyéàwv Kal &vOownwy:‏ 


For the distance which separates men from angels is a great one ... 
Hom. Inc. 1.34; Malingrey 126; Harkins, 65 


Scholium 2, 1” 
Gloss (red in red tabula ansata in outer margin): 


pois eami wera car rco» يه حف‎ >7 
For if it is love that injures, even if they are your parents, run away. 


Main hand. 
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Lemma, 11": 


marai rhaadhar hala :amhazast masc liam am کہ‎ 
Do. aaa) wals ex SYM 


"Av pév ov Badntwov adtav al uA lot xal mpdg xowwviav THs tae elo EAxwot, 
x&v ol yeyewvyxdtes Wow, &noněnoov: 


But if their love injures you and drags you down to share their godlessness, 
even if they are your parents, you must run away from them. 
Hom. Inc. 1.41; Malingrey 132; Harkins, 68 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 3, 19"? 
Gloss (red in red tabula ansata in outer margin): 


és c مہ‎ am dis duis cs دم‎ 
One angel is more powerful than all of creation. 


Note hand. 
Lemma, 19: 


mao dois cola co‏ كخلاسريتيط»>. marasi mano w‏ سلف 


.Qcn 
THS بسع ماعلا‎ THs dpwpevng Tadrns eic dyyedos uóvoc &vtipporóç żotı 


One angel alone is more powerful than all this visible creation. 
Hom. Inc. 2.29; Malingrey 164; Harkins, 82 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 4, 197° 
Gloss (red in red tabula ansata in outer margin): 


rosa ص‎ card pidu UA Xm 


For angels are far greater than the righteous. 
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Note hand. 
Lemma, 19": 


rosa ص‎ ard pidu UA Xm 
TOMO yàp Tv Sixatwv dyyehot petCous. 


For angels are far greater than the righteous. 


Hom. Inc. 2.29; Harkins, 82 
Note: Lemma indicated by trigon. 


Scholium 5, 194 
Gloss (red in red tabula ansata in outer margin): 


5,03 ضر‎ pas hal roi UA لہ‎ nam 
For it is enough for God with regard to everything, just willing [it]. 


Note hand. 
Lemma, 19Y?: 


533 237 حل‎ hal raslo UX لہ‎ nam 
Hexeoce yap UT TÒ 0273 00172004 &ravto 


It is enough for him with regard to [making] everything, just to will it. 
Hom. Inc. 2.30; Malingrey 164; Harkins, 83 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 6, 22" 
Gloss (red in black tabula ansata in outer margin): 


adu asam sah amor ebe حلوى‎ 
All those who rose then died again. 


Main Hand. 
Lemma, 22": 
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aaam rs ie pots ج‎ 0-203 pbe WA Lamia 
Ol Lêv yap Mor 705/26 &vaotávteç mtv elc THY yv DTETTPEGOV. 


For all the others who arose returned to the earth again. 
Hom. Inc. 2.44; Malingrey, 176; Harkins, 89 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 7, 29"? 
Gloss (red in red tabula ansata in outer margin): 


ad ص‎ eo قد نك‎ e mle Wish لہ‎ 
God is incomprehensible both to people and to angels. 


Note hand. 
Lemma, 29": 


winds nM whales لمم ص‎ ar eMe sans eye io ص‎ als. 
Oùx cvOpwrotg uóvov, dXX xal Tals divo Suvdpectv Eotiv d'mpóctroc. 
God is not only incomprehensible (Greek: unapproachable) to people, 
but also to the powers above 

Hom. Inc. 3.14; Malingrey, 198; Harkins, 101 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 8, 31"* 
Gloss (red in red tabula ansata in outer margin): 


reals halal wale mote ride e 
God is invisible to the powers above 


Main hand. 
Lemma, 31”: 


ehali wale am ride eM aa‏ خاب 
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Kai tots vw Suvdueotv dbeatos żotıv 6 Ocóc. 


[We will show that] God is invisible to the powers above. 
Hom. Inc. 3.24; Malingrey, 208; Harkins, 106 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 9, 33"* 
Gloss (red in red/black tabula ansata in outer margin): 


aiva esaia ral madee eido لہ‎ 
God is incomprehensible to the cherubs and seraphs 


Note hand. 
Lemma, 33”: 


rad e madue raslo eS calo esaia el ax 
dtt 55 où Toîç Xepouflu 0086 2016 Lepagpiu uóvov ... KATAANTTÓÇ ETTV ó sóc. 
God is incomprehensible not only to the Cherubim and Seraphim [but 
also to the Principalities and the Powers and to any other created power. | 


Hom. Inc. 3.30; Malingrey, 214; Harkins, 108 


Scholium 10, 6 
Gloss (red in black tabula ansata in outer margin): 


marasi eus Te ولت‎ ran pire eus ym rna 


That it is more beneficial for one to pray in public than to pray on one's 
own. 


Main hand. 
Lemma, 34": 


ver asl sal Q3 mama am MAI runs wy all 
earn ل‎ has 23 
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eVEacbat pêv yàp xal emt Ts oixtag Suvatdyv, otw dé انو مئاع‎ wç ent THs 
éxxAnoias &dvvatov. 


One can pray at home, but not in the same way as one can in the church. 
Hom. Inc. 3.34; Malingrey, 218; Harkins, uo 


Scholium n, 35"* 
Gloss (red in black tabula ansata in outer margin): 


ral دحم‎ hal. ri 
That prayer together with many people is helpful. 


Note hand. 
Lemma, 35": 


ha x‏ دحم ete das‏ اطنط osse o‏ دحم rio‏ دمل 


guvuroupyouvruv xal budyv TH Senoet Urêp UAV, tva Td elc NUS xdpiopa 8tà 
TOMAY TEOTWTWY EvYAPLOTHEH UTEP vuv. 


If you all join in prayer on our behalf, so that (God) may be thanked for 
the gift granted us through the prayer of many individuals, on our behalf. 
Hom. Inc. 3.36; Malingrey, 220; Harkins, 1 


Note: The Syriac is more concise than the Greek here. 


Scholium 12, 367° 
Gloss (red in black tabula ansata in outer margin): 


am has مد‎ Ar rental حص لمحتم‎ hat co ex 


That a multitude of people can redeem a person even if he is liable for 
death. 


Note hand. 
Lemma, 36": 


pila „ham تەك‎ wasiat hal churn las ean om 


aw vanr mia mara .aam دحتم‎ eannan oom haino 
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aa sam casó rhazls لوه‎ calor Kat ص‎ smaal va 
am rai rinsar aul لہ‎ 


Tote dy nâoa Y TOALÇ Emi Tov innóðpopov Étpeye xal TOUS Ex THY EpyaoTHPlWY 
&Ef yov xal xotvÿ) xác 6 duos ave thorace THs 806101701 90/16 TOV xata- 
StxaobEvte … 


Then the whole city ran to the hippodrome, even bringing workmen from 
their shops. All the people came together from every side and rescued the 
condemned man from the imperial wrath, even though he deserved no 
pardon. 


Hom. Inc. 3.38; Malingrey, 222; Harkins, 2 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 13, 36" 


Gloss (red in black tabula ansata in outer margin): 


has pean soul rui» له‎ ermo eae حم عل حدم‎ 
pals mars sr ar cle 


When the holy mysteries are administered, only humans offer supplica- 
tion, but also the angels supplicate on our behalf. 


Note hand. 
Lemma, 36'b-va; 


ad ھ‎ dre... a دسلط»‎ SA co XX Tanlo ris له‎ 
"A, om AW radio man sia animal prima ast 


om) sams eian. am Ws Man 


Oùx d&vOpwrrot uóvot Boda thy geixwdectatyy exetvyny Boyv, dX xal dyye- 
Aot tpoorintovat TH Aeondty, xai doydryyeAot Seovtat. "Exouct xal Tov xotpóv 
avtots cvuppayodvta, Tv 1000020 0037 BonPodcav. 


It is not only men who are making their voices heard in that prayer, a 
prayer which is filled with the holiest fear and dread. Angels, too, falldown 
in adoration before their Lord. Archangels beg his favour. They have that 
sacred moment to fight for them as their ally; they have the sacrifice to 
lend them aid. 

Hom. Inc. 3.40; Malingrey, 224; Harkins, 13 
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Note: The lemma begins on the previous leaf, but the trigon is on this leaf, 
next to the gloss. 


Scholium 14, 6 
Gloss (red in black tabula ansata in outer margin): 


uo eae MEET HIS od‏ صحصعدہ ule‏ دص تحمس 
(f) cal amd his‏ دسي nsidua .amlara Lamdan rare‏ 
samla‏ 


At the time when the mysteries are celebrated, the deacon has those who 
are suffering from bad spirits stand up so that God may see their suffering 
and their lowly state, and he (or: we) may have mercy on them. 


Note hand. 
Lemma, 36%: 


OS am oon whio yaj co elc Ar ommo M 
mA ^Afnue 50... 0mari حلہے‎ am maa rar am manco 
cA sales ee 3 UN marais دحم‎ wharad casas) 7کک‎ 
eQc As. mee ir cam) حميم‎ UX صقت‎ Moo Lam MM 


sil air aria e amodha 
e Cur Am 


Aid 20070 xal Toùs Évepyouuévous xaT exetvov tomor TOV xotpóv ó laxovog 
xal x:eAeüet xAtvon THY KEPAANY uóvov xal TH oxMUaTI TOD 0001004 0 
70 ixetnpias: eyecbat yàp adtods ETA TOD xotvoo au 6 you THY AdEAMHY où 
Oépuc. Aid todto 090106 torno, iva xateAenoas 030106 xal THs 90 ©0006 xai 
THS dpwvias, TH oixeia Mappnata Toùs THY Exelvwv ànoypon npootaciav. 


This is why at this sacred moment the deacon has those who are possessed 
by bad spirits stand up and bids them to bow only their heads and to make 
their supplications by the posture of their bodies. For they are not permit- 
ted to join the prayers of the assembly of their brothers. The deacon has 
them stand so that you [Syriac: God] may pity them both for their misfor- 
tune and because they cannot speak. He also does this so that you may 
use your own confidence in approaching God for their protection. 
Hom. Inc. 3.42; Malingrey, 224; Harkins, 13-114 


Scholium 15, 45"* 
Gloss (black in red tabula ansata in outer margin): 
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assy لص ہے‎ ois madur e sio hrno rer 
The influence of the demons is a bitter and hard shackle. 


Main hand. 
Lemma, 45%": 


rasan wamhaizas co ead re vhpima vhs rer 
“Advats Tovnpa xai yaen) TAV ðaryóvwv Eotiv ý Evepyeta. 


The influence of the demons is a dreadful and hard shackle. 
Hom. Inc. 4.33; Malingrey, 254; Harkins, 128 


Note: Lemma apparently indicated by both trigon and backslash. 


Scholium 16, 497^ 
Gloss (black in red tabula ansata in outer margin): 


ris ails حك دعخى‎ pram 3م‎ 
That we should give thanks whenever troubles befall us. 


Main hand. 
Lemma, 4g: 


ehin صو لہ تعبت‎ ediad ral 
Edyaptotias cot 11002016 YiveTal TOv Sewan ý neîpa 


The trial of troubles is an occasion for you to give thanks. 
Hom. Inc. 4.48; Malingrey, 266; Harkins, 135 


Scholium 17, 557° 
Gloss (black in red tabula ansata in outer margin): 


rio ai Mya‏ عدي riala wold‏ حت 


On why he calls the father God and the son Lord. 
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Main hand. 
Lemma, 54-5572: 


in eio wale rio orl etos os eam لم‎ Kim Al a 
حف‎ eati hali AL ele sos im deao وك‎ rar al 
… aam pans لص‎ haca a ml han 


Tivos odv Evexev évtadOa, quot, tov pêv Oedv Ilutépa xdAsoe, tov dé Yidv 
Kiptov; Ody ards 0088 ein evtadOa 2000 Éroinoev, AW Emetdy Tpd¢ EMN- 
vas Hv 6 Aóyoc adt roAvdelav vocodvtas … 


For what reason, they say, here in this passage did he [= Paul in 1Cor 8:6] 
call the father God and the son Lord? He did not do this there by chance or 
without purpose, but because he was talking to Greeks who were infected 
with polytheism. 

Hom. Inc. 5.20; Malingrey, 288; Harkins, 146 


Scholium 18, 562 
Gloss (black in red tabula ansata in outer margin): 


dias la ras حبك‎ madure دحت‎ pis asia e 
We do not apprehend what the nature of the angels is, nor of souls. 


Main hand. 
Lemma, 56": 


A533 uio ast ara.aim تع‎ 3 rés durer سمط‎ gae e 
ras m ari Se carla مف‎ Von nia حتحسل.‎ re 
. 0 riso ra e Ar ea An dural, e» po era ls 


Ox 0180) لاع‎ peta dxpiBelas dyyedwy odatav, x&v pupia prrocopyowpev, ebpsty 
ov Suvdue0a. Kal ti Aéyw ayyéAwv, dou ye 0086 THs Durs TÄS NUETEAS THY 
obcíav Touev xoc, 8200ل‎ dé 0088 Orwoodv; 


We do not know with precision the nature of the angels. Even though we 

philosophize ten-thousand times-over, we are not able to figure it out. But 

why do I speak of angels, when we do not even know properly the nature 

of our own soul; or rather [we do not know] about it anything at all. 
Hom. Inc. 5.26-27; Malingrey, 292; 294; Harkins, 149 


112 MOSS 
Note: Lemma apparently indicated by both trigon and backslashes. 


Scholium 19, 614 
Gloss (black in red tabula ansata): 


dui mo‏ ولاح rem als a‏ ولحت 


That the creation of the angels predated the creation of this world and of 
man. 


Note hand. 
Lemma, 61%: 


PTS ANC A rM ruine »ةعفص‎ eima cta c o xax 


… XM tal a+ mans دض لے‎ amino دم‎ hs ص‎ 


éroimoev dyyéXouc, dpyayyeAous, xal Tas das TAY dowudTwv ovatas … Meta 
dé THY TOUTWY SyLLoUpYlav nort xol TOV dvopwrov Sia THY AÙTHV TUUTYV ... 


He made the angels, and he made the other incorporeal beings ... after 
their creation, he made man, as well ... 


Stag. 1.2; PG 47.427; Coco, 46 


Scholium 20, 6275 
Gloss (black in red outline): 


Ana لەمحل‎ 
Against the Julianists 


Note hand. 
Lemma, 62: 


ملم IMI 310r rhadu=‏ له 
xal d&avataíoy napetew dTÉTYETO.‏ 


And he [God] promised him [Adam] immortality. 
Stag. 1.2; PG 47.428; Coco, 47 
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Scholium 21, 634 
Gloss (black in red outline): 


QE, eoa piles‏ ضور as ale pared‏ ميك كم >٠ remains‏ حل 
م ais ile‏ 


The following bad things would have happened to Adam if, although he 
sinned, he would have stayed in Paradise and would have eaten from the 


tree of life. 


Note hand. 
Lemma, 6315-2: 


WALD حومدك‎ Yar Iho دحم‎ eto Aie ram nadire n ale 


لوف wine ma m m» mir ana‏ مور Aids am‏ حبق 
dino‏ > دحل am‏ … 


Ei, tod 910807010 peta thy rapdBaoiv erayyethapevov SelEew adtods 120000 
&ril TS HÜTÂS EMELVE TIUHS, TPLOÏV dv 1120167206 Tots 207/0016 207016 ... 


If, following the Devil’s promise that after their transgression they would 
be shown to be equal to God, he [man] had remained in the same status, 
he would have fallen into three difficult evils ... 

Stag. 1.3; PG 47.429; Coco, 49 


Note: Beginning of lemma apparently indicated by backslash. 


Scholium 22, 63" 
Gloss (black in red outline): 


aa ala rd Yao >77 
How bad relaxation is, and how good weariness. 


Note hand. 
Lemma, 63": 


TI mis Wor . rad سعد له‎ e) eam DID dus 


O08£v oco TpOç dtveow 07/010701 wç Y, TOV dvOpwmwY 00016 EoTiv. 
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There is nothing as unsuitable to relaxation as human nature. 
Stag. 1.3; PG 47.429; Coco, 49 


Note: Lemma is unmarked. 


Scholium 23, 64"* 
Gloss (black in red outline): 


many wan 17س‎ 
On what is demonstrated by the threat [of Hell]. 


Note hand. 
Lemma, 64V: 


D Cas edm s Li rar haalla ج‎ mes UA له‎ 
جحل‎ pre eM onam, msi sr HX ل‎ ale mhaimeim 
.. whä o eara ehala ram rar 


tfc yàp Pactreiag Tv obpavav oùx EAattov ¥ TAS yeevvng Aneh mapiotyat 
Tv piravOowriav adtob. Ei yàp py yéevvo yretAnto, obx dv TIG TOXEWG éné- 
TUXE TOV EV volg oùpavois 05/000010. 


The threat of Hell demonstrates his [God's] care for humanity no less does 
(the promise of) the kingdom of heaven. For if he had not threatened 
Hell, no one would rush towards the blessings of heaven. 

Stag. 1.3; PG 47.430; Coco, 51 


Note: The lemma is apparently indicated by backslashes. 


Scholium 24, 67" 
Gloss (black in red outline): 


pea Atos ÉO pm c^ monn nA S Wor ero As 
eios 


That also Cain benefits in the world to come from his punishment here [in 
this world]. And we (also? benefit (in the next world from our sufferings 
in this world). 
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Note hand. 
Lemma, 67": 


M saa ordi له‎ cml mans mesa دم.‎ ale صم‎ il 
صم‎ le على‎ els emos UX rar ee Luis jm 
ass e ru pada ls eard wale 


Xwpiç 56 tovtwv EAdTTova adTH THV HÉMovoav xóAacty Sta TUUTYG TÂS TyLW- 
ping cipydCeto. Tà êv yap ¿v TH mapôvrt Biy Émayôueva لخآد إلا‎ napà tod Oeoû 
Avrnp H KoAnaTH :10م‎ THY Exel Baodvwv UTOTEUVETOL MÉPOS OÙ pixpóv. 


Other than that, he diminishes his future torment by means of this 
(world's? punishment. For the chastisements that come upon us from 
God in this world, cut off a not insignificant part of (our) torments in 
the hereafter. 

Stag. 1.3; PG 47.431; Coco, 55 


Note: The beginning of the lemma is indicated by a backslash. 
Further note: See BL Add. 12155, 263%, and discussion above. 


Scholium 25, 67”*-b 
Gloss (black in red outline): 


am بيك ولاسقبط» دحل‎ aa rio حب لہ محله‎ Al 


Why he did not destroy Satan, once he sinned, and demonstrations about 
this. 


Note hand. 
Lemma, 67%: 
am :> هاب‎ daci milan ل‎ iso ri دحلل‎ Dre Ir eler 
aa + oiar eoa 


El 8è Agyot ctc, tivos ov Évexev où Tov tE 00706 070/9 00/0 Y 00/16 
If one were to ask, why did he [God] not destroy the Devil, who led astray 


from the beginning ... 
Stag. 1.4; PG 47.432; Coco, 56 
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Scholium 26, 727^ 
Gloss (black in red outline): 


ae ram das e Lio dare eM ax 
That even without the Devil, Adam would have fallen. 


Note hand. 
Lemma, 7215: 


am as edule hal دححہ‎ (o حجل‎ duy مذب»‎ daw ana em 


000 xoi 810303010 oùx Évros Taxéws dv dq’ Exvtod mpóc TAV åpaptiav xaté- 
TECEV 


Even if there were no Devil, this one [Adam] would have immediately 
fallen on his own into sin. 
Stag. 1.5; PG 47.435; Coco, 61 


Scholium 27, 737*-^ 
Gloss (black in red outline): 


rulas lana) 
Against Julian. 


Note hand. 
Lemma, 73": 


Aw eam eo لہ‎ hadan eX aly eod es ras WA óm 


iio inom am made ;03 3 ram ندج‎ Ming 35 


'O yàp pnderw appel Ure tH dBavaciag Exwv, AAN ETL ueréc pov Thv ¿Anida 
TATV oÙoav Eidwe ... 


For at that time he [Adam] did not possess confidence in immortality; 
rather he knew that his hope was still conditional ... 


Stag. 1.5; PG 47.435; Coco, 62 


Note: The beginning of the lemma is marked with a backslash. 
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Further note: This exact text is cited (within a much longer extract) in BL 
Add 14538, 55". The lemma, in what seems to be a paraphrase, is also cited by 
(Ps.)-John of Dara, On Heretics, chap. 3, and Moses bar Kepha, On Paradise, 3.3. 
See the discussion above. 


Scholium 28, 8876-6 
Gloss (black in red outline): 


widd 34 eido ama aa co 
Refutation of (the notion that» when one behaves well, he is exalted. 


Note hand. 
Lemma, 88": 


... IN etd AAT صر كر‎ IST DIT ID ex oe 
Ei 8è A£yot 16 BéArtov Elva xatopbodvtas 27020001 ... 
Yet if one were to say that it is advantageous for us to be exalted when we 
behave well... 
Stag. 1.9; PG 47.446; Coco, 80 


Note: The beginning of the lemma is marked with a backslash. 


Scholium 29, 9176-6 
Gloss (black in red outline): 


samda Mea erioa 9303 mawr e eio Ayo 
Why the great men and saints he went to did not cure him. 


Note hand. 
Lemma, 91"*: 


als dao ela ins een has al aX, قم‎ ale 
il paavia ieii احم الك‎ amd easet ira ana 
… tam elo vere 
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Ei uëv yap ph TOM énowjoo atrovdyy, Unde amodmuias Eotethw paxpdc, DOTE 
avyyeverdau dvdpdow dyioiç xal ixavois te ToluÛTo Avet eop ... 


For if you had not made such a great effort, and you had not taken upon 
yourself a long journey so as to be in the company of men who are holy 
and who are able to loosen such bonds ... 

Stag. 1.10; PG 47.448; Coco, 84 


Scholium 30, 937*-^ 
Gloss (black in red outline): 


. 033 ce? has eror 
That sorrow is worse than a demon. 


Note hand. 
Lemma, 93": 


ce oso mns. oc modum mos am al‏ در ant‏ له 
XA aan namo asa) tam‏ 


Ovy ó Saluwv نتاعوة‎ ó thv dbvplav xtvv, AW &xetv ý 7120109000: Tov Gatuova 
lc yvpóv, xal 2006 Aoyiouods 0720802000 TOÙS TOV POG. 


The demon is not that which puts sorrow in motion; rather, the latter 
makes the demon strong, and incites evil thoughts. 


Stag. 2.1; PG 47.449; Coco, 87 


Scholium 31, 100“ 
Gloss (black in black outline): 


sans Gär حل‎ ads عدر‎ aie 
Here he began to talk about the tribulations of the saints. 


Note hand. 
Lemma, 100”: 


aor dur سک‎ eu ee دص دی. وحم‎ mar Qomlal uu, حفد‎ 
le chal rimmia 
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"EEEtaoov yao dravtag tods tote dvouaotods, xai mévras, and Tv OAGpeoy 
pet nappnoiav ÉTYNKÔTAS 712006 TOV Osóv. 


For, examine all the illustrious men of old, and you will see that through 
their tribulations they acquired familiarity with God. 
Stag. 2.5; PG 47.454; Coco, 5 


Note: The beginning of the lemma is indicated by a backslash. 


Scholium 32, 1176-0 
Gloss (black in red outline): 


m acor ITT (03 aLaaa 
Interpretation of the verse ‘that I may be accursed. (Rom 9:3). 


Note hand. 
Lemma, 151"@-»: 


m aba نتر‎ hs eeur كم‎ dam nes Oum re 
دم‎ ae lion Lomme cai iman ps ححص‎ s 
aw jare rm NM 23 A ham TERT NE lac Vers ws 
mina dam Aa WA jm iA دحم‎ rM ivre ea M sas Ma 
sare mU jm als محل‎ IMA rémiar\s am .casdur’ nam 
tc woe ware’ re AM AAT ور‎ Mdow ..211 حلوى‎ EAE 


Xa oh} M amw aam oss OMIS وان‎ on حلوى‎ 
ae onm SAS له‎ ham iis ey m 


Hiyéunv dvdSeua املاع‎ dro toô 2010-01 م012‎ vv dÜeApédy uou TAY ovyyevédy uou, 
TOV xata aápxa, oltivég cio TopanAfîraı. “O dé A£yet, 20100037 201 1100 ع لتاع‎ 
pov HV pot elc yéevvav eurtecety,  tods ‘TopayAitas 070160070 ópåv. To yàp, 
Hiyéunv dvdSeua elvai, 6000 éotw: 6 غ5‎ Thy ev TH yeévvy xddaow ÉAdUEVOS 
ón£p Tod SuvnOAvat rpooayayéoat 50106 TovSaloug &mavtac, eVdyrov ott Tov- 
TOU LY] TUX, TV Ev TH yeévvy xoAatouévov iye Bapbtepov, Éreinep exeivo 
pûMov otc xatû vay À todto Hy. 


‘For I could pray that I may be accursed and cut off from Christ for the 
sake of my brothers, my kinsmen according to the flesh, they who are 
Israelites’ (Rom 9:3-4a). This indicates as follows: ‘It would be better for 
me to fall into Hell than to see that the Israelites do not believe. For this 
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is the meaning of ‘I could pray that I may be accursed.’ He who accepted 
the torment of Hell in exchange for attaining all the Jews (that which he 
did not succeed at), it is clear that not succeeding at this meant more tor- 
ment for him than the torment experienced by all the people in Hell. This 
is because this (having the Jews believe in Christ) was a stronger desire 
for him than that (avoiding the torments of Hell). 

Stag. 3.11; PG 47.488; Coco, 160 


Note: The beginning of the lemma is indicated by a backslash. 
Further note: See BL Add. 12155, 263%, and discussion above. 


Scholium 33, 152"* 
Gloss (black in red outline): 


rc121 »قلي 7ح تحصن‎ An Kw ram 


From here he begins (to talk) about the tribulations of individuals in that 
time. 


Note hand. 
Lemma, 152P: 


… De Vor? en S oor ay masi am rm کح‎ 
Avauvñoëntt yàp Tov piAtatov yépovta &xetvov, AqpóqiAov tyw … 


Recall that beloved old man, namely Demophilus ... 
Stag. 3.12; PG 47.489; Coco, 160 


Note: Lemma appears to be indicated by backslashes (the beginning on the 
previous leaf). 


Scholium 34, 155"? 
Gloss (black in red outline): 


pas Zu مح‎ A a ass حم‎ hais euo 


That depression is worse than the demon, and why it is that it has been 
placed in our nature. 
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Note hand. 
Lemma, 155P: 


ram dure ie bara ehunan clas صم‎ UX bà 
reos ias mhart NU 


Tigang yàp 8oupovucí]c évepyelas BAaßepwtepov v, cíjc à&vploc órreppoAr. 


Excessive depression is far more harmful than all demoniacal influences. 
And Lemma, 155”: 


ID ire esos AL... ass صم لص‎ LA hoiad 


Thv yàp &Ovpiav evebyxev nua ó © جنع‎ TH oct ... va TA uéyto xo 702080500 لال‎ 
2& otbTfjc. 

For, God placed depression in our nature ... so that we may earn great 
things from it. 


Stag. 3.13; 14; PG 47.491; Coco, 164-165 


Note: The gloss atypically refers to two lemmata; the beginnings of which are 
indicated by backslashes, on two different leaves. 


Scholium 35, 156"¢-b 
Gloss (black in red outline): 


ehai :حل‎ rvasdh 
An example relating to depression 


Note hand. 
Lemma, 156": 


+ em > دج > معةط‎ S دحلل‎ $€D 90D ور حر‎ SLI. 


xoi ouuBaivet tavtd, otov eri Tv papudxwv TOV 120:00: TAV lercpóv 8180| لانن لاع ل‎ 


And the same thing happens with remedies given by physicians ... 
Stag. 3.14; PG 47.491; Coco, 165 
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Note: The beginning and the end of lemma appear to be indicated by back- 
slashes. 


Scholium 36, 156"*-b 
Gloss (black in red outline): 


Ansia rns nar e? woe hasta كلم‎ Baers arar 


IS 
That it is easier to expel depression from ourselves than vainglory and 
concupiscence. 
Note hand. 


Lemma, 156”: 


COME cux e دار‎ ead م‎ dunes anse ماك دمحف‎ 
33-2 AKT UA eco ale etas ar dure hann 0 
rosie eusar haat ar XA dula دل‎ dat ar 
is م‎ dtu حدم‎ on eian e ches ham mure 

DIT RN as dam Av war aloo Vers 


AMA MHS adTHVY aroxpoboouat, xal 072001000 THs guavtod puys, oùx olda. 
Kai rolaç tobto Sucxontas, © pire; El èv yap éni&uuo ctc Av, xal لالد مدهت‎ 


Éptoc droog, H xevoSoklog tupawvic, TÒ Svaxataywvictov xaxdv, Y) AANO TL TAV 
TOLOVUTWY Ttov, KAAS dv 17200616 UTEP TS 0700007 


But I do not know how to expel it [depression] and distance it from my 
soul. Yet, O beloved one, what problem is there? For if, on the one hand, 
there were some concupiscence, and an inopportune love of the flesh, or 
the tyranny of vainglory, then it would be an invincible evil, or if were 
some other passion such as these, then you would rightly be pressed for 
deliverance ... 

Stag. 3.14; PG 47.492; Coco, 166—167 


Note: The beginning of the lemma is indicated by a backslash. 


Scholium 37, 15778 
Gloss (black in red outline): 


eu ovin odds om 30515 حفن‎ A 
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On what sole account may a Christian be distressed 


Note hand. 
On the Lemma, 157!5: 


sas edid mshhi pad >> caesa UN ride 
he ar anaa ams shor on لص.‎ basis on As 


’Evvônoov yap St Tov Xpiotiavôv, el note 20112010, 900 uóvov 12712002021+ 001 | 0 
Éyety dei, Ñ Otav adtos, Y) Stav 6 MAyclov rpooxpoboy QE 


For if the Christian is ever distressed it must be for only one of two rea- 
sons: either when he himself has angered God, or when his fellow <Chris- 
tian» has done so. 

Stag. 3.14; PG 47.492; Coco, 167 


Note: The beginning of lemma is indicated by a backslash. 


Scholium 38, 157"*-b 
Gloss (black in red outline): 


bi pm am ras ris jan وله‎ som ras c^ 
Whence it is proven that punishment is not a requital for sin 


Note hand. 
On the Lemma, 157%: 


lis ce. de eaaa im madl war دم‎ als 
EAT كم‎ Ur Asa nam ÈS Ar ris Ia 


"Ott dé ote duaptmudtwy EoTly davTidoatc, Md otepåvwv xal Bpaßeiwv ró- 
Beats 0006 6 iSpw¢ xal ó révoç, SHAov exeier. 


That your sweat and pain is not a requital for sins, but rather an occasion 
for crowns and rewards, is proven from the following ... 


Stag. 3.14; PG, 47.493; Coco, 167 


124 


MOSS 


Scholium 39, 1672 


Gloss (black in red outline): 


enr raras 


A necessary interpretation. 


Note hand. 
On the Lemma, 1672: 


ebe ar على‎ aus حك‎ am e esis jm aleda... 
ladu لہ‎ Mace widar ; ccr .Q03a&33 cam حيدم‎ 
ac) am tars دم‎ hls ans anres a pam حل‎ ami 
PR en is rins.3 MIA ien ÉLI حدم‎ piana Ar 

hin la amhin) Yam ah el TOC CT 


Kai tva udOyç ott où TÒ ytwópevov xoA&tet 20009010, dcov TO LEAov npo8top- 
Botta, dxovaov TAç ÉTaywy hs" Kai vOv où u &àxeGpy ¿ë rtv révra, dco dv 
2701060170 70117 00:1. “O dé Aéyer 20100037 otv: Edv py Shot Six vOv, xal amd 
THS Pins adTHS TOV duaptrnudTuv vorat, ob atHaovtat Ts Tovnplas 
ovdaj1od: 


And in order that you may understand that he does not chastise for what 
has taken place so much as he provides for improvement in the future, 
hear the sequel: “And now none of all the things will fail them, which they 
set on foot to do” (Gen 11:6). Now what he says, is of such a kind as this. If 
they do not pay the penalty now, and be restrained from the very root of 
their sins, they will never cease from wickedness. 


Daem. 4; PG 49.250; NPNF I, 9.181 


Scholium 40, 173"* 


Gloss (black in red outline): 


walla eria paces elo جحلل‎ às 


Inquiry concerning the things that happen to evil-doers, and to the doers 
of good. 


Note hand. 
On the Lemma, 173”: 
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pid dure as UA لحد‎ uA حفعك‎ de لم‎ neam دور‎ AL 
eid dur asa. MS iso eoi aas laas مہ‎ ehi Si 
IM عن‎ A1 ca whem Miwa Im w se AN REG 
حت‎ eami) خت‎ ale ome در لصخصطي‎ ehai 
لم‎ -am ina RT يلخم‎ eamlala iram ai els riens 

ids cal ram ama esas a am es sh 


"Ort adtd 2000 ÉoTt TÒ oxnavdaAtZov ue TAéov. Aux Ti yàp 800 övtwv TAV Tovn- 
pdv, 6 êv xoAdkeTal, 6 8& 81001070017 dmépyerot, xal So Svtwv yaly, 6 êv 
TATA, Ó SE Tıuwpouevoç SlaTeAet; Kai 2000 adto tig tod Oeod 006 
péyiorov Épyov écriv. Ei yàp návtaç evtabda exdrale tods movnpoves, xal náv- 
tag evtadOa étipa tods cyadods, mepitty v TÂS xpioews AV معلا إلا‎ … 


Because it is this very thing which offends me more. For why when there 
are two evil men, is one chastened, and another gets off, and escapes; and 
when there are two good men, one is honored, and the other continues 
under punishment? And this very thing is a very great work of God's prov- 
idence. For if he were to chasten all the evil men, here; and were to honor 
here all the good men, a day of judgment were superfluous ... 

Daem. 7; PG 49.254; NPNF I, 9.184 


Note: The beginning (and possibly also the end) of the lemma is indicated by a 
backslash. 
Appendix 2: Footnotes with Images from British Library Add. 14567 


Footnote 7 
The following specimens from our manuscript may be compared: 


FIGURE 3.6 Fol. 200" (hybrid hand) 


126 MOSS 


FIGURE 3.7 Fol. 172"; 173" (Estrangela) 


The forms in the hybrid hand for beth, gomal, koph, and pe are Estrangela. 
The forms in the hybrid hand for dolath, he, waw, semkat and rish are Serto. 
The hybrid hand forms for olaph, mim, shin and taw are neither Estrangela nor 
Serto, but can be described as forms that are midway between them. 


Footnote 20 
E.g. Scholium 33: 


FIGURE 3.8 Scholium 33 


Footnote 21 
E.g. Scholium 19: 


FIGURE 3.9 Scholium 19 


There are also two scholia, 35 and 36, that follow a different pattern (rectangle 
outline with droplets in its four corners). 
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Footnote 22 
The Estrangela scholia are: 1; 2; 6; 8; 10; 15; 16; 17; 18. All the rest are hybrid. The 
hands of the scholia (“main hand” and “note hand”) are indicated in Appendix1. 
For examples, see: 


Scholium 6: 


FIGURE 3.10 Scholium 6 (Estrangela) 


And Scholium 7: 


FIGURE 3.11 Scholium 7 (hybrid) 
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CHAPTER 4 


Heresiology and Florilegia: The Reception of 
Epiphanius of Salamis’ Panarion and Ephrem the 
Syrian’s Prose Refutations and Hymns against 
Heresies 


Flavia Ruani 


Introduction: Heresiology and Florilegia 


The field of ancient Christian heresiology has been flourishing in the past two 
decades, especially with regard to the Greek tradition.! As part of this renewed 
interest, the study of the Syriac heresiological tradition has also recently re- 
ceived scholarly attention.? From its first attestations in the second century 


1 After Alain Le Boulluec's pioneering essay in two volumes La notion d'hérésie dans la littéra- 
ture grecque 11°-111° siècles (Paris: Institut d'Études Augustiniennes, 1985), the field has been 
enriched not only by the publication of new editions and translations of ancient heresio- 
logical sources (e.g. Epiphanius' Panarion and Pseudo-Hippolytus' Refutation of all heresies), 
but also monographs and articles that explore various facets of the heresiological discourse. 
Let us mention some important titles: Aline Pourkier, L’hérésiologie d'Epiphane de Salamine 
(Paris: Beauchesne, 1992); Benoît Jeanjean, Saint-Jérôme et l'hérésie (Paris: Institut d'Études 
Augustiniennes, 1999); Alain Le Boulluec, “Orthodoxie et hérésie aux premiers siècles dans 
l'historiographie récente,” in Orthodoxie, christianisme, histoire (ed. S. Elm, É. Rebillard, A. Ro- 
mano; Rome: École francaise de Rome, 2000), 303-319; Hervé Inglebert, Interpretatio Chris- 
tiana: Les mutations des savoirs (cosmographie, géographie, ethnographie, histoire) dans l'An- 
tiquité chrétienne (Paris: Institut d'Études Augustiniennes, 2001); Averil Cameron, “How to 
Read Heresiology,’ Journal of Medieval and Early Modern Studies 33/3 (2003): 471-492; Judith 
M. Lieu, Marcion and the Making of a Heretic. God and Scripture in the Second Century (Cam- 
bridge and New York: Cambridge University Press, 2015); Geoffrey S. Smith, Guilt by Associa- 
tion: Heresy Catalogues in Early Christianity (New York: Oxford University Press, 2015); Todd 
S. Berzon, Classifying Christians: Ethnography, Heresiology, and the Limits of Knowledge in Late 
Antiquity (Oakland, Ca.: University of California Press, 2016). For an excellent presentation 
of the study of ancient heresiology, see Eduard Iricinschi and Holger M. Zellentin, “Making 
Selves and Making Others: Identity and Late Antique Heresiologies,' in Heresy and Identity in 
Late Antiquity (ed. E. Iricinschi and H.M. Zellentin; Texts and Studies in Ancient Judaism 119; 
Tübingen: Mohr Siebeck, 2008), 1-27. 

2 See Alberto Camplani, "Traces de controverse religieuse dans la littérature syriaque des orig- 
ines: peut-on parler d'une hérésiologie des 'hérétiques'?" in Les controverses religieuses en 
syriaque (ed. F. Ruani; ES 13; Paris: Geuthner, 2016), 9-66, and Flavia Ruani, "Les controver- 
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to its later expressions in the thirteenth century, Syriac heresiology has been 
explored in two main directions: the study of writings that refute “erroneous” 
doctrines in their philological, historical, and ideological dimensions, and the 
reception of these writings in later texts.? For the history of Syriac heresiology, 
the corpus of West Syrian dogmatic florilegia, spanning from the seventh to the 
ninth century, is interesting in several ways.* Firstly, florilegia sit at a chrono- 
logically symbolic juncture in the production of polemical literature in Syriac. 
Indeed, they follow the peak of the Christological controversy of the fifth and 
sixth centuries and are contemporary with the first reactions to Islam. Sec- 
ondly, from the literary point of view, florilegia have their own characteristics, 
but can also be seen as inheritors of the traditional heresiological style. For 
example, contrary to polemical texts, they lack an explicit authorial voice that 
would glue together the quoted extracts to achieve a coherent discourse. How- 
ever, dogmatic florilegia bear some significant similarities to the conventional 
way of writing heresiology, both in content and form. 

The florilegia’s major aim is to affirm the Syrian Orthodox faith by refuting 
the opinions of a diverse array of opponents, which include Dyophysite adver- 
saries, such as the Chalcedonians and the “Nestorians”, as well as other forms of 
Miaphysitism, such as the ones proposed by the “Julianists”, the “Agnoetians’, 
and the "Tritheists", among several others.5 Even though florilegia tend to as- 


ses avec les manichéens et le développement de l'hérésiologie syriaque,” in Les controverses 
religieuses en syriaque (ed. F. Ruani; ES 13; Paris: Geuthner, 2016), 67-103. 

3 Seethe example of Titus of Bostra, Against the Manichaeans, originally written in Greek but 
entirely transmitted only in Syriac, which has been recently edited and translated, as well as 
studied: Titi Bostrensis Contra Manichaeos (see the bibliography, under “primary sources"); 
Titus de Bostra, Contre les manichéens (see ibid.); Nils Arne Pedersen, Demonstrative Proofs in 
Defense of God. A Study of Titus of Bostra's Contra Manichaeos: The Work's Sources, Aims and 
Relation to its Contemporary Theology (Nag Hammadi and Manichaean Studies 56; Leiden: 
Brill, 2004); Paul-Hubert Poirier and Timothy Pettipiece, Biblical and Manichaean Citations 
in Titus of Bostra’s Against the Manichaeans: An Annotated Inventory (Instrumenta Patristica 
et Mediaevalia 78; Turnhout: Brepols 2017). 

4 In this article, “florilegia” refer to compilations of textual excerpts arranged in thematic sec- 
tions articulated in an organic way. On the other hand, “dogmatic florilegia" refer to florilegia 
that have doctrinal content aimed at the refutation of religious teachings that are perceived 
as erroneous and at the joint promotion of one specific confession, perceived as orthodoxy. 
Therefore, according to this definition, dogmatic florilegia differ from simple collections of 
doctrinal extracts lacking an internal logic, such as the late antique anti-Jewish testimonia 
(however, see Minov's chapter in this volume), and from miscellaneous manuscripts, which 
may contain more than one florilegium. 

5 Fora presentation of the controversies internal to Miaphysitism found in the dogmatic flo- 
rilegia transmitted in the manuscripts London, British Library Add. 12155, 14532, 14533 and 
14538, see Yonatan Moss, "Les controverses christologiques au sein de la tradition miaphysite: 
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sociate all these doctrinal opponents, both external and internal, with ancient 
heresies, they often also group them in a unifying polemical category, that of 
“heresy”, despite their variety. This calls to mind the traditional heresiolog- 
ical practice of amalgamation, namely, the perception and portrayal of dis- 
tinct theological doctrines as different manifestations of one single error. This 
labelling is most perceivable in titles: the polemical florilegia contained in the 
eighth-century manuscript London, British Library Add. 14532 include, among 
others, anti-Dyophysite, anti-Julianist, anti-Tritheist and anti-Agnoetian flori- 
legia which bear the overarching title of Volume of Demonstrations from the 
Holy Fathers against Various Heresies (<xsao “hdres vais duna 
rcd S n mimic anata, fol. 1").7 

Moreover, some florilegia explicitly mention lists of traditional groups 
charged with heresy and integrate them in their argumentations. Listing here- 
sies is yet another expression of the amalgamation technique, very widespread 
in the ancient Christian heresiological discourse, which developed it through 
the motif of "succession" or diadoché, of erroneous doctrines? For example, 
we find such a blacklist of heresies in the narrative introducing the florilegium 
devoted to the question of the afterlife in Ms BL Add. 14532, fol. 213-217”, such 
as those (pre-Christian and Christian, up to the third century) gathered under 
the theme of the rejection of bodily resurrection, as shown below: 


Testimonies from the holy Fathers that show that there will be resurrec- 
tion for those bodies which wrestled with souls here below, and as they 
partook with them in the suffering of this world, they will partake with 


sur l'incorruptibilité du corps du Christ et autres questions," in Les controverses religieuses en 
syriaque (ed. F. Ruani; ES 13; Paris: Geuthner, 2016), 119-136. 

6 On “amalgamation” as an ancient heresiological practice, see Le Boulluec, La notion d'hérésie, 
2:643 (index entry: “Amalgame”). 

7 The first part of this title (‘Demonstrations from the Holy Fathers") is also written in red ink 
on the top margin of the verso of the last folio in each quire (last occurrence at fol. 122", in 
a total of 221 folios). For a description of this manuscript and the four florilegia, see William 
Wright, Catalogue of Syriac Manuscripts in the British Museum Acquired Since the Year 1838 
(3 vols.; London: Trustees of the British Museum, 1870-1872), 2:955-967. See also Albert Van 
Roey, "Un traité cononite contre la doctrine de Jean Philopon sur la resurrection," in Anti- 
doron. Hulde aan Dr. Maurits Geerard bij de voltooiing van de Clavis Patrum Graecorum 1 (ed. 
J. Noret; Wetteren: Cultura, 1984), 123-139, esp. 125-126. 

8 On the notion of heretical diadoché, see Le Boulluec, La notion d'hérésie, 2:639 (index entry 
dtadoyy) and Id., "Discours hérésiologique et dénominations des ‘sectes’? in Les communautés 
religieuses dans le monde gréco-romain. Essais de définition (ed. N. Belayche and S.C. Mimouni; 
Bibliothéque de l'école pratique des hautes études, Sciences religieuses 117; Turnhout: Brepols, 
2003), 107-22. 
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them in the blessings or they will be punished. And refuted are those who 
deny this, namely the Samaritans, the Sadducees, Simon Magus, Valenti- 
nus, Marcion, those who are called Gnostics, Origen and Mani.? 


Furthermore, in terms of form, florilegia adopt and adapt a structural mode 
of refutation that is traditional in heresiology. This mode consists in quot- 
ing excerpts both from the adversaries themselves, for the sake of refutation, 
and from previous Church authorities, in support of specific arguments. One 
example is offered by a florilegium preserved in the eighth-century manuscript 
London, British Library Add. 12155, which includes several passages from Nesto- 
rius’ writings.!° These passages are marked in the margins with specific signs 
(known as obeli, —or +) to indicate their different status from the preceding and 
following citations, as they have a heterodox status from the West Syrian view- 
point. One of these passages is introduced as follows: “From Nestorius, from his 
Letter to Thedoretus, in which he blames the statements written by Cyril contra 
Orientales ...” (fol. 37"). The refutation of Nestorius’ claims is obtained implic- 
itly by juxtaposing quotes from Scriptures and orthodox Church writers in the 
remaining parts of the florilegium.” 


9 حم‎ OA an> aims ule eM Aaa pair موتك‎ emus لاسقمط»‎ 
tats harma erio ححصم‎ andaderr ver ao whos sam ia 
es biais على‎ mana mihi مه‎ his uade bas مات‎ 
MEAT aaia wau alala Zrt ملروقمت. ەلەمىچە.‎ sir ea صله‎ 
wiresala Qui aa ena eod, einred The same list appears in BL Add. 14538, 
fol. 147". 

Doxographies of heretics are common in ancient heresiology, and the enumeration of 
heresies is the very ratio that forms catalogues of heresies, a very popular heresiological 
genre; see Smith, Guilt by Association. 

10 For its content and date, see Wright, Catalogue, 2:921-955. 

11 ەم‎ ses ule Mi dos eMe hols whi > cose ca 
read bo walsian The same excerpt, accompanied by marginal obeli, is also quoted 
in BL Add. 14532, fol. 18". To be sure, Nestorius is not the only adversary to be cited; extracts 
from the canons of the Synod of Chalcedon and from Julian of Halicarnassus' writings 
are further examples. The latter (taken from BL Add. 14532, but also BL Add. 12155, 14533 
and 14538) have been edited by René Draguet, Julien d'Halicarnasse et sa controverse avec 
Sévère d'Antioche sur l'incorruptibilité du corps du Christ. Étude historique, littéraire et doc- 
trinale, suivie des fragments dogmatiques de Julien (texte syriaque et traduction grecque) 
(Louvain: Smeesters, 1924). 

12 On the use of such marginal marks used to distinguish the adversaries’ positions from 
the parts of the text which are considered orthodox, see Michael Philip Penn, "Know 
Thy Enemy: The Materialization of Orthodoxy in Syriac Manuscripts,’ in Snapshots of 
Evolving Traditions: Jewish and Christian Manuscript Culture, Textual Fluidity, and New 
Philology (ed. L.I. Lied and H. Lundhaug; Texte und Untersuchungen zur Geschichte der 
altchristlichen Literatur 175; Berlin: De Gryuter, 2017), 221-241. Michael Penn examines in 
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As a contribution to the history of Syriac heresiology, in this chapter I would 
like to explore the reception and accommodation of material from heresiolog- 
ical works in medieval florilegia (seventh to ninth century). This research rests 
on the premise that the act of quoting from previous heresiological writings, 
among other polemical sources, contributes to define dogmatic florilegia as 
constructed texts with their own polemical intentions. I will therefore probe 
the way in which the florilegia’s authors lend this status to their compositions: 
how they built their interpretations by choosing what to include and what to 
exclude from these sources, as well as by presenting the selected material in a 
different light, by detaching it from the original context, putting it into a new 
one, and editing it to fit this new polemical destination. 

I shall begin with an overview of the heresiological sources quoted in the 
florilegia. Such a survey will allow us to understand which texts were in cir- 
culation and available to the authors of West Syrian florilegia in seventh- to 
ninth-century Upper Mesopotamia, and which ones were deemed relevant for 
their purposes. Two of them, both belonging to the fourth century, will be the 
focus of the next part of the chapter. These are Epiphanius of Salamis’ cata- 
logue of heresies, the Panarion, and Ephrem the Syrian’s heresiological works, 
the Prose Refutations against Mani, Marcion and Bardaisan and the Hymns 
against Heresies. Next, I will probe the selection, organization and content of 
these excerpts, including the textual modifications carried out to accommo- 
date them into their new contexts. Finally, in order to show that florilegia were 
polemical works in their own right, rather than mere collections of quotes, 
the chapter will broaden its scope to previous, contemporary and later authors 
and texts that quote the same heresiological sources, namely, the writings by 
Epiphanius and Ephrem mentioned above. More specifically, I will assess if flo- 
rilegia borrowed the fourth-century heresiological quotations from previous 
authors, on one side, and if contemporary and later authors took them in turn 


detail the marks found in the manuscripts that contain West Syrian florilegia, the same 
under discussion in the present article; BL Add. 12155, 14532, 14533, 14538. The enemies 
marked with these marginal signs include Nestorius, the Council of Chalcedon, Julian of 
Halicarnassus, Leo of Rome and Theodoret (see especially 225 and 228-229). Moreover, 
Penn points out that, in some instances, the citation of the position to be denounced 
occurs within the quote of an authoritative source. In this case as well, the heterodox pas- 
sages are signalled with obeli or similar symbols in the margins (angle brackets, lines); 
this is also the case of Eunomius, quoted by Basil of Caesarea, and Damian of Alexandria, 
cited by Peter of Antioch. Along with these reading marks, Penn highlights other strategies 
employed by Syriac copyists to present and, at the same time, condemn the adversaries’ 
claims, such as narrative framing and marginalia, also used in our manuscripts. I thank 
Yonatan Moss for pointing out this article to me. 
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from the florilegia, on the other. Elements of comparison will be offered by the 
writings of three authors who are well-known for their extensive use of patris- 
tic texts. For the former aim, I will refer to Philoxenus of Mabbug (d. 523) and 
Severus of Antioch (d. 538); for the latter, to Moses bar Kepha (d. 903). 


1 Heresiological Texts in Seventh- to Ninth-Century Florilegia: A 
Survey 


Since dogmatic florilegia are written by and for Miaphysite communities, one 
could expect them to display only excerpts from earlier Church writers deal- 
ing with theological contents on major topics of the Christological debate, 
such as the nature of Christ (his divine and human nature, as well as his body, 
knowledge and will), the Trinity, and the resurrection of the body. However, 
this assumption can immediately be corrected by taking a glimpse at William 
Wright's catalogue of the Syriac manuscripts kept at the British Library, and to 
the section devoted to florilegia specifically.? Wright's very detailed descrip- 
tions show that florilegia quote a great diversity of polemical titles, including 
writings dealing with heresies that do not concern the Christological contro- 
versy.!4 

Below, I provide a chronological list of some recurring ones. Irenaeus of 
Lyon’s Against Heresies, Clement of Alexandria’s Stromata, Athanasius of Al- 
exandria’s Against Arius and Against Apollinarius, Ephrem the Syrian’s Hymns 
against Doctrines (Heresies) and Mimre against Doctrines (= Prose Refutations), 
Titus of Bostra’s Against the Manichaeans, Gregory of Nyssa’s Against Euno- 
mius, Epiphanius of Salamis’ Panarion (Against Heresies), Severianus of Gaba- 
la’s Sermon against Kentorye, Manichaeans and Apollinarists, Cyril of Alexan- 
dria’s Against Julian the Apostate and Against Nestorius, Isaac of Antioch's 
Mimro against the Chaldeans, Severus of Antioch’s Against Julian of Halicar- 
nassus and Against John the Grammarian. 

The sources belong to both the Greek and Syriac traditions, and they cover 
the entire patristic age, spanning from the second century (with Irenaeus 
of Lyon) to the sixth (with Severus of Antioch), with a preference for post- 
Nicene writers of the fourth and early fifth centuries. They target a variety of 
adversaries, although they are all quoted in florilegia that aim to affirm Syr- 


13 Wright, Catalogue, 2:904-1015. 
14 To be sure, these texts are, by far, not the majority out of those quoted in dogmatic flori- 
legia; there are many other texts whose content is theological but not polemical. 
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ian Orthodox identity by condemning especially “Julianists’, “Nestorians” and 
Chalcedonians. Indeed, while Cyril of Alexandria and Severus of Antioch deal 
with the Christological controversy as the authors of florilegia do, other texts 
deal with the Trinitarian debate (aimed against Arius and Eunomius). Yet, since 
this debate addressed some Christological issues, the sources related to it can 
properly support the Miaphysite arguments developed in the anti-Julianist, 
anti-Nestorian and anti-Chalcedonian florilegia.5 Next to these sources deal- 
ing directly with Christological matters that would fit the aims of the florile- 
gia, there are others with an apparently unrelated content, directed towards 
more ancient heresies: Irenaeus and Clement against the Gnostics, Epiphanius 
against the Gnostics and several other early Christian heresies; Cyril against 
Julian the Apostate; Ephrem, Titus and Severianus against the Manichaeans; 
Isaac of Antioch against the Chaldeans. Surprising as the presence of these 
texts may seem, it should be noted that the practice of quoting ancient authors 
independently from the adversaries they target is attested since the first patris- 
tic expressions of gathering proof for demonstrative purposes. What mattered 
were not the opponents but the status of the writer. In the history of the 
concept of “auctoritas patrum” and the use of patristic sources, the appeal 
to Nicene fathers, as well as authors defending the Nicene orthodoxy, vastly 
increased by the fifth century for dogmatic purposes. This explains the cita- 
tions, in our medieval compilations, from fourth-century writers such as 
Athanasius and Gregory of Nyssa, as well as Ephrem and Epiphanius, who were 
considered champions of the faith and paragons of orthodoxy for promoting 
the Nicene creed against its contestants. On the other hand, the appeal to ante- 
Nicene authors, while decreasing in favour of the defenders of Nicaea, never 
ceased, since they were recognized as universal authorities, that is, sources 
whose authoritative status was accepted by all parties involved. Relying on 
them would have prevented the opponent to contest their validity and, there- 
fore, the validity of the claims they were invoked to support. Irenaeus figures 
among the pre-Nicene fathers who continued to be quoted the most.!6 

Yet, the presence of these texts, whose content at first sight seems incon- 
gruent with the controversies developed in the florilegia, arouses curiosity: for 
which goals and in which ways are their contents considered relevant with 
regard to the context of their reception? In other words, how did florilegia use 


15 There are also anti-Arian sections: see BL Add. 12155, chapter 389, fol. 106" (see Wright, 
Catalogue, 2:936). 

16 See Robert M. Grant, "The Appeal to the Early Fathers," The Journal of Theological Stud- 
ies 11/1 (1960): 13-24, and Patrick T.R. Gray, “ ‘The Select Fathers’: Canonizing the Patristic 
Past,” SP 23 (1989): 21-36. I thank Yonatan Moss for these references. 
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ancient heresiology? Which parts of these sources were selected and appropri- 
ated by the medieval compilers? 

At the outset, we may notice the absence of famous late antique heresiolog- 
ical works. While we do have the Panarion by Epiphanius, we do not encounter 
Ps.-Hippolytus’ Refutations of All Heresies (Elenchos) (first half of the third cen- 
tury) nor Theodoret of Cyrrhus’ Haereticarum Fabularum Compendium (fifth 
century), just to mention other well-known texts of this genre. The latter, in 
particular, was very widespread in Greek, and excerpts from other works by 
Theodoret are cited in West Syrian florilegia, such as his Ecclesiastical History, 
despite the fact that the author belonged on the other side of the Christological 
divide." Possibly, these writings had not reached the Syriac world, or they were 
not considered relevant for medieval doctrinal debates, or again, they were not 
found to be doctrinally sound enough for inclusion in what may be called the 
“identity cards” of Syrian Orthodox faith.!® 

In the past, scholars have exploited the quotes of the heresiological texts 
contained in the florilegia for philological purposes. This is the case of Ire- 
naeus,? Titus of Bostra,2° and Ephrem’s Prose Refutations.?! The prominent 
tendency was to take these excerpts from the point of view of the “received 
text" (thus, by using them for stemmatic purposes and critical editions), with- 
out paying attention to the "receiving context" We now have the opportunity to 


17 See André de Halleux, “L'Histoire ecclésiastique de Théodoret dans les floriléges grégoriens 
syriaques,' in Mélanges Antoine Guillaumont: contributions à l'étude des christianismes ori- 
entaux, avec une bibliographie du dédicataire (ed. R.-G. Coquin; Cahiers d'orientalisme 20; 
Geneva: P. Cramer, 1988), 221-232. CPG 6223 does not mention any translation of the Com- 
pendium in any Eastern Christian language. 

18 I borrow this term from Moss, “Les controverses christologiques”, 120-121: “Ces quatre 
recueils [BL Add. 12155, 14532, 14533, 14538] ... peuvent être considérés comme des ‘cartes 
d'identité théologiques’ de l'Église miaphysite syriaque.” Perhaps the excerpts from Theo- 
doret's Ecclesiastical history were more neutral from a theological point of view, which 
made them acceptable for the West Syrian compilers of florilegia, or perhaps some theo- 
logical content was taken out before incorporating them into the florilegia. Giorgia Nicosia 
is currently conducting a Ph.D. research on this topic at Ghent University, which will shed 
new light on this important question. 

19 Irenaeus of Lyon, Against Heresies, 1:109-111, 2:113-155, 3:138-141, 4:102-104, 5:163-165. 

20 Roman et al, Titi Bostrensis Contra Manichaeos, 359-360. See also Nils Arne Pedersen, 
"Titus of Bostra in Syriac Literature,’ Laval théologique et philosophique 62/2 (2006): 359- 
367. 

21 See below. This is also the case of Gregory of Nyssa's works; see Martien F.G. Parmentier, 
“Syriac Translations of Gregory of Nyssa,’ OLP 20 (1989): 143-193; and of Cyril of Alexan- 
dria's Against Julian the Apostate: see Hubert Kaufhold, “Die syrischen Fragmente,’ in Kyrill 
von Alexandrien, Werke. Erster Band: "Gegen Julian’, Teil 2: Buch 6-10 und Fragmente (ed. 
W. Kinzig and Th. Brüggemann; GCS.NF 21; Berlin-Boston: de Gruyter, 2017), 821-895. 
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do a methodological shift and analyse the content and function of each quote 
in these dogmatic collections from the perspective of studying the heresiolog- 
ical tradition in Syriac. 


2 Ancient Heresies, New Heresies 


The first element of reception worth mentioning is that the citations coming 
from heresiological texts are not grouped together;?? rather, they appear next 
to other polemical texts, as well as writings of exegetical, homiletical and litur- 
gical nature. This is different from the reception of other types of sources; for 
example, excerpts from historiographical texts tend to be transmitted one after 
the other in West Syrian florilegia, to the point that they can form extensive sec- 
tions solely of historiographical content.? Moreover, as a general rule, quotes 
from the same heresiological text in one florilegium do not follow each other; 
rather, they are dispersed all throughout the text. This means that they are inte- 
grated in the framework of different polemics to support arguments against 
not one but various opponents. In turn, their appearance in various contexts of 
debate multiplies the rhetorical effect produced by these quotations; by citing 
previous heresiological texts, the authors of florilegia charge a wide range of 
theological adversaries with heresy and implicitly equate their “new heresies” 
with old ones. Below, we will see concrete examples in the reception of Epipha- 
nius’ and Ephrem’s works. Interestingly, such a connection between ancient 
and new heresies is carried out also at the conceptual level. In MS London, 
British Library Add. 14533, fol. 137* (n° 23), amidst various controversies, namely 
the debates against John Barbur (no. 16 at fol. 106" and again no. 27 at fol. 140"), 
Sergius the Armenian (no. 20 at fol. 135" and again no. 28 at fol. 140 r), and the 
“Pagans” (no. 25, fol. 138"), we find a chapter on the definition of “heresy” which 
is exemplified by two quotations. The first of these quotations, taken from the 


22 This does not exclude the possibility that they circulated together in collections of quotes 
later used by the florilegia. 

23 See for example the sections XVIII and x1x of Ms Deir al-Surian 28, fol. 11472127", contain- 
ing excerpts from Theodoret of Cyrrhus’ Ecclesiastical History solely: Sebastian P. Brock 
and Lucas van Rompay, Catalogue of the Syriac Manuscripts and Fragments in the Library of 
Deir Al-Surian, Wadi Al-Natrun (Egypt) (OLA 227; Leuven: Peeters, 2014), 197-199. This is a 
tendency; however, there are also citations from historiographical sources in dogmatic flo- 
rilegia that are not grouped together and appear amidst other kinds of texts. For example, 
MS BL Add. 14533, cites excerpts from Eusebius of Caesarea's and Theodoret's ecclesiastical 
histories (at fol. 170" and 168" respectively) as part of the controversy against the followers 
of Paul of Bet-Ukkame (see Wright, Catalogue, 2:973). 
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Stromata by Clement of Alexandria (d. 215), one of the founding texts of ancient 
heresiology, is shown below: 


What a heresy (heresis) is. From Clement Stromateus, end of memra 8: 
Heresy is an inclination (mestalyanuta) towards teachings, or, according 
to some people, an inclination (mestalyanuta) towards multiple teachings 
which are consistent with one another and comprehend visible things 
that tend to a good life. Teaching is a logical conception; conception is a 
state and assent of the mind: not only skeptics (ephektikoi), but also every 
teacher is accustomed to withhold (the judgment), either due to the weak- 
ness of the mind, or the unclarity of the things, or the equal force of the 
reasons.”4 


Stromata VIII, Ch. 5, 16, 2 


This quotation is taken from the last book of Stromata, which is specifically 


devoted to fighting the sceptical sect of the Pyrrhonians. Here, Clement's defi- 


nition of “heresy” is philosophical rather than religious; it designates a system 
of thought rather than a deviation from the truth. As such, as Alain Le Boulluec 
highlights, “the word hairesis loses in Clement its pejorative value.’25 


24 


25 


cumin + aisha in عملم‎ .walsaile nlor + amie sm دحي‎ 
irte N Oo. لمث‎ ass haul) ooo ani ner’ ar’ دنةلقف.‎ rhaull كو‎ dur 
e alain س‎ mars joo hals ce ase? eas alma ie» hal ean 
rhazlra ehano es hanin iOS pam whats madoe 
ar a waa) تحدم‎ wals daa eMe دض ةكةميليمة.‎ raslo al dus 1ة‎ 
hanar A ar ris as hal ك‎ MW aw eduxi halos AL 
+ سك دخا‎ 
The Syriac is a literal translation of the Greek original (PG 9:531): 
Ei Sê alpeois eott medcxAtats SoyLatwv, N, WS TIVES, 100010616 Boy oct roots docoXovOtaty 
1:00 KAANAR Kai TA PAIVÓEVA TEpleyovTa, npóc TO Ed CHV cuvvelvoucor xal Td êv Õóypa Ti 
xataryppics tis Aoyucy: xatdAmbis DE Ekis xal cvyxatdbeats 276 Stavolac: où pdvov ol ÉpexTI- 
xol, 02040: xal 206 SoypatiKos £v tio &néyet elwlev, frot 120:00: yuouns &eO£veraty, Ñ Topo 
Tpay pata dodpelav, Y) Tapa thy TOV Adywv icooðeviav. 
For an English translation of the Greek, see William Wilson, Ante-Nicene Fathers (vol. 2; 
ed. A. Roberts, J. Donaldson, and A. Cleveland Coxe; Buffalo, NY: Christian Literature Pub- 
lishing Co., 1885): “But if a philosophical sect is a leaning toward dogmas, or, according 
to some, a leaning to a number of dogmas which have consistency with one another and 
with phenomena, tending to a right life; and dogma is a logical conception, and concep- 
tion is a state and assent of the mind: not merely sceptics, but everyone who dogmatizes 
is accustomed in certain things to suspend his judgment, either through want of strength 
of mind, or want of clearness in the things, or equal force in the reasons”. 
Le Boulluec, La notion d'hérésie, 2:265, which discusses this definition: “Le terme haire- 
sis en vient à perdre chez lui sa valeur péjorative”. Clement's Stromata do not seem to be 
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The second passage is an extract from Severus of Antioch against the neces- 
sity to re-impart baptism and chrismation to converts from Nestorianism: 


From Saint Severus, from the Homily made by him against those who boldly 
consecrate those who convert from the heresy of the Nestorians. For as, in 
bodily diseases, every disease is named illness and is called by this com- 
mon name—indeed, this name comprises of many various illnesses, I 
mean fever and dropsy and the rest of the diseases—so (it goes) for the 
sufferings of faith: every inclination (mestalyanuta) of the being away 
from the sound word of truth is commonly called heresy.26 


In this homily, Severus’ intent is to convince his fellow Miaphysites that the 
Nestorians, despite their heretical doctrine, are still Christians and therefore, 
upon conversion, they do not require to be rebaptised or rechrismated.?" To 
prove his point, he provides a definition of “heresy” which is deliberately broad. 
Like the word “illness”, which embraces many various diseases of the body, 
the term “heresy” applies to a range of “diseases” of the faith, each with its 
own characteristics. In accordance with this classification provided by Severus, 
the Nestorians belong to the heresies that do not need to receive the sacra- 
ments again. In other words, Severus is not targeting the Nestorians as much as 
strict Miaphysites, adopting a mild attitude towards converts from Nestorian- 
ism. 

Despite the original intentions of these two texts, which are neutral, if not 
irenic, by selecting the paragraphs containing the definitions of “heresy” and 
nothing else, the compiler effectively removed these definitions from their 
authentic contexts, thus contributing to the distortion of their intended mean- 


known in Syriac; the cP6 1138 mentions an Arabic translation, but not a Syriac one. See also 
Dominique Gonnet, “Liste des ceuvres patristiques traduites du grec en syriaque,” in Les 
Péres grecs dans la tradition syriaque (ed. A. Schmidt and D. Gonnet; Es 4; Paris: Geuthner, 
2007), 195-212, which does not mention Clement of Alexandria. Within the indirect tradi- 
tion, Syriac medieval florilegia have the potential to reveal the transmission of Clement's 
works in Syriac. 

26 elai pur éi صلن‎ lanai له‎ mais ie م‎ tarts mans 
rors Xa ie MAS Sas UN ha tabia o cuoio كحم كم‎ 3 
reo xo emia WA Ira N da eia fimo AK rem earair ioh ہل‎ ٦۹ح‎ 
ram rar ATI iA pana mune pr OY Von ce A OM aene 
VES as whi صم‎ sams eoa uoo ds eham ris حل‎ a+ 

+ صلل مدب‎ ami dia, 

27 Severus’ position against rebaptism is analysed in Yonatan Moss, Incorruptible Bodies. 
Christology, Society, and Authority in Late Antiquity (Christianity in Late Antiquity 1; Oak- 
land: University of California Press, 2016), Ch. 2, esp. 69-74. 
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ing. Indeed, thanks to their juxtaposition, the two passages illuminate each 
other's meaning. Firstly, it is probable that the ancient meaning of hairesis as 
“academic school” was completely lost at the time of the compiler, rather than 
it being a doctrinal error. Secondly, Severus’ definition of the term as something 
“away from the word of truth” leaves no doubt as to its negative connotations. 
Thirdly, the link between the two citations is further assured by the word “incli- 
nation” (mestalyanuta), which they have in common. This common terminol- 
ogy (“heresy” and “inclination”) contributes to shedding a negative light back 
on Clement’s definition, which would otherwise be neutral. In sum, it seems 
as if the compiler wished to present Severus’ definition as the Syrian Orthodox 
prolongation of the ancient definition of heresy, the one provided by Clement, 
but in a pejorative sense. He did so by juxtaposing the two passages sharing 
the same vocabulary regardless of their original contexts (one dealing with 
the philosophical school of the Sceptics, and the other with the rebaptism and 
rechrismation of ex-Nestorians), and their primary meanings. As a result, the 
Nestorians, whom Severus addresses in his homily, are implicitly associated to 
the early Christian notion of “heresy”, and, by extension, they are presented as 
a renewed version of the ancient error. 


3 First Case of Reception: Epiphanius of Salamis’ Panarion 


The Panarion, or “Medicine Chest’, penned by Epiphanius bishop of Salamis 
around 375 AD, is a grandiose and renowned catalogue of heresies, featuring 
an all-encompassing notion of heresy?8 In three books, Epiphanius presents 
and refutes 80 heresies, both pre-Christian—including Pagan myths, philo- 
sophical schools, and Jewish groups—and post-Christian—including all the 
second- to fourth-century sects perceived to deviate from the teaching of the 
Great Church, such as Gnostic and Trinitarian trends.?? Apart from its individ- 
ual chapters, each devoted to one heresy, the Panarion also features transitional 
parts that summarise the denounced heresies in short paragraphs; this epito- 
mised version of the Panarion is called Anakephalaiosis. The latter is known 


28 Edition: Epiphanius, Panarion (see bibliography under “primary sources”); English trans- 
lation: The Panarion of Epiphanius (see ibid.). 

29 For a thorough study of the Panarion, see Pourkier, L’hérésiologie. See also Young R. Kim, 
Epiphanius of Cyprus: Imagining an Orthodox World (Ann Arbor, Michigan: University of 
Michigan Press, 2015) and Andrew S. Jacobs, Epiphanius of Cyprus: A Cultural Biography 
of Late Antiquity (Christianity in Late Antiquity 2; Oakland: University of California Press, 
2016). 
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in Syriac, where it circulates as a single work detached from the Panarion.?? 
On the contrary, there seems to be no attestation of a Syriac translation of the 
complete version of the Panarion.?! More importantly for our purpose here, 
the existence of excerpts from both texts in the indirect tradition has not been 
explored yet.32 The following table shows the passages that I could identify in 
the Syriac florilegia kept at the British Library and in the Mingana collection, 
according to their order in the source text.?? 

We notice that the excerpts included in dogmatic florilegia (transmitted by 
MS Mingana syr. 69, BL Add. 12155 and 14532)?* come from chapters that deal 
with issues regarding the nature of Christ and the Trinity, as they are addressed 
against the heresies of the Arians and the Anomoeans?? and provide a defini- 
tion of the orthodox faith (which is found in the chapter entitled De Fide at the 
end of the Panarion). The fourth manuscript, BL Add. 17194, gathers 


30 See Luise Abramowski, “Die Anakephalaiosis zum Panarion des Epiphanius in der Hand- 
schrift Brit. Mus. Add. 12156,” LM 96 (1983): 217-230. The Syriac Anakephalaiosis proved very 
popular in later Syriac literature; for the example of its material on Jewish sects used by 
Theodore bar Koni and Dionysius bar Salibi, see Sebastian P. Brock, “Some Syriac Accounts 
of the Jewish Sects,” in A Tribute to Arthur Védbus: Studies in Early Christian Literature 
and Its Environment, Primarily in the Syrian East (ed. R.H. Fischer; Chicago, Illinois: The 
Lutheran School of Theology at Chicago, 1977), 265-276. 

31 CPG 3745 mentions an Arabic and a Georgian translation, but not a Syriac one. 

32 Another dogmatic work of Epiphanius of Salamis, the Ancoratus (CPG 3744), composed 
a few years before the Panarion and centered on the theme of the Trinity, also contains 
polemical hints against Origen and others. Equally unknown in Syriac translation (no ref- 
erence to such a tradition is made in CPG, which mentions Coptic, Armenian, Ethiopic and 
Arabic versions), there are several excerpts from it quoted in the West Syrian theological 
florilegia. In the future, it would be worth collecting and studying all these quotations as 
well. 

33 To this table, one should add the manuscripts BL Add. 14533 (eighth-ninth century), and 
14538 (tenth century), which share a nearly identical content with BL Add. 14532 as far as 
the anti-Julian and anti-Tritheist florilegia are concerned. See Wright, Catalogue, 2:967— 
976, esp. 969, for the first, and 1003-1008, esp. 1007, for the second. See the Appendix for 
the exact folios where the quotes from Epiphanius appear. The passages cited in more 
than one manuscript transmit the same text. 

34 For a description of Ms BL Add. 12155 and BL Add. 14532, see n. 10 and n. 7 above, respec- 
tively. For the Mingana manuscript, dated to around 650 AD, see Alphonse Mingana, Cata- 
logue of the Mingana Collection of Manuscripts. 1, Syriac and Garshüni Manuscripts (Cam- 
bridge: W. Heffer and Sons, 1933), 173-178. I use the foliation of the manuscript, which 
differs by one from the foliation given by Alphonse Mingana in his catalogue (the folio 
given by Mingana for these quotations is 247). 

35  Anomoeanism was a theological current which promoted an extreme form of Arianism, 
founded by Aetius and Eunomius in the mid-fourth century. 


HERESIOLOGY AND FLORILEGIA 


145 


TABLE 4.1 Passages from Epiphanius of Salamis’ Panarion quoted in florilegia manuscripts 


Epiphanius Birmingham, Cadbury London, British London, British London, British 

Panarion Research Library Min- Library Add. Library Add. Library Add. 
gana syr. 69 12155 14532 17194 
(ca. 650 AD) (747AD?) (8th c.) (886 aD) 

Anakephalaiosis 1, 3, 1-7 fol. 17-18 

(against Hellenism) 

Anakephalaiosis 11, 21, 1-3 fol. 217° 

(against the Simonians) 

Anakephalaiosis 11, 27,1 fol. 217° 

(against the Carpocratians) 

Anakephalaiosis 11, 31, 1 fol. 217° 

(against the Valentinians) 

Panarion 21, 4, 4 fol. 217° 

(against the Simonians) 

Cf. Panarion 30, 29, 1-2 fol. 52° 

(against the Ebionites) 

Panarion 31, 7,6 fol. 217 

(against the Valentinians) 

Anakephalaiosis 111, 38, 1-2 fol. 217" 

(against the Cainites) 

Panarion 69, 24, 6 fol. 23" fol. 66" fol. 43° 

(against the Arians) 

Panarion 76, 6, 3-4 fol. 13” fol. 96" 

(against the Anomoeans) 

Panarion 76, 39, 6 fol. 23" fol. 66" fol. 43° 

(against the Anomoeans) 

Panarion 76, 50, 5-6 fol. 13” fol. 96" 

(against the Anomoeans) 

De Fide 17, 8-9 fol. 217 fol. 1267 


patristic citations on various biblical and theological subjects. We observe 
that it contains two passages from the Panarion which are not found in the 
dogmatic florilegia (as far as these British manuscripts are concerned). This 
variety in the reception of the excerpts raises a few questions. How are the 


excerpts treated in their various receiving contexts? With which specific topics 
and debates are they associated? Do they undergo any textual variation that 
would signal their integration into these new, Syrian Orthodox doctrinal set- 


tings? 


36 See Wright, Catalogue, 21002-1003 for its description. For a definition of “spiritual florile- 
gia" as collections of excerpts dealing with "the good practice of Christian life, asceticism 
and spiritual progress”, see M. Richard, “Florilèges spirituels grecs,” in Dictionnaire de spi- 


ritualité, 5:475—512. 
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To answer these questions, we need to distinguish between the reception in 
dogmatic and spiritual florilegia. For the latter category, the aforementioned 
BL Add. 17194 cites an excerpt from the Anakephalaiosis (1, 3,1-7) denouncing 
“Hellenism”, namely Greek polytheism, and quotes it as the first witness of sec- 
tion 24 entitled “Which shows how and when idols entered the world” (fol. 17"). 
Further below (fol. 527), the manuscript features what seems to be a shortened 
periphrasis of Panarion 30, 29, 1-2, which deals with the sect of the Ebionites. 
Yet, the quoted passage contains a reference to the Magi offering gifts to the 
newborn baby Jesus, as it fits the topic: "Indication of how old our Lord was 
when the Magi arrived" (fol. 51"). We thus see how two passages coming from a 
polemical work end up in thematic sections of religious-historical interest. 

The thematic contexts are naturally different when we look at the recep- 
tion in dogmatic florilegia. Given that Ms BL Add. 14532 contains all the pas- 
sages quoted in the two other manuscripts and has some more of its own, we 
will examine the organization and text of the citations from the Panarion that 
appear in it. (The full text and translation of all the passages mentioned in the 
table are provided in the Appendix at the end of this contribution; in what fol- 
lows, we will provide a discussion of their content relevant for our purpose.) 

In the dogmatic florilegia contained in BL Add. 14532, the citations from 
the Panarion are quoted in support of two main controversies: one against the 
Julianists and their doctrine of the impassibility of the body of Christ, and the 
other against the Tritheists and their notion of the consubstantiality of the per- 
sons of the Trinity. 

More specifically, in the anti-Julianist florilegium (fol. 36-94"), two excerpts 
are quoted one right after the other: Panarion 69, 24, 6, against the Arians, and 
Panarion 76, 39, 6, against the Anomoeans, and more specifically, their leader 
Aetius. Despite being extracted from two different chapters, these two passages 
share the topic of the passibility of the incarnated Christ and the impassibility 
of God. Their selection reveals to be very relevant for supporting the denunci- 
ation of the Julianists' doctrine on Christ's incorruptibility. In this regard, the 
Syriac version of the second passage presents one significant variant compared 
tothe original Greek text. Whereas the first passage and almost all of the second 
are literal translations from the Greek, the second passage contains a sentence 
that differs slightly from the original. This sentence reads “those who are sub- 
ject to the pain of the flesh (besra)" instead of “those who are subject to the pain 
of death"?" The variant "flesh" in the place of “death” puts a further emphasis on 


37 There is also another variant in the second passage, which seems to be less relevant, where 
"of old" replaces “before him". 
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the subject of passibility at the heart of the debate. This reading is not attested 
in Greek.?? Significantly, it is not transmitted in another relevant indirect tra- 
dition either, namely in the treatises against Julian of Halicarnassus written 
by Severus of Antioch. There, Severus twice makes use of the quote from the 
Panarion corresponding to the second one in our florilegium. Yet, save very 
minor differences, the version preserved in the Syriac translation of Severus' 
texts does not contain the variant "flesh" in either citation, as it renders the 
original “death”: 


am متحت‎ ram e emie ;madurra.am ehmas A LAN 15 
la tax naX eee o euin ehani n» elc DIA ms i23 
ir am Ae mamno ean vor OAM sah ela eado 
لمم‎ edam hida n dorbir re mo erand maw xao ov 

hearts‏ ٭ 


Therefore, since he was wisdom and impassible God, and knew that by 
suffering he would save the ones who are subject to the pain of death 
(mawta), he did not send “a messenger or an angel” (Isa 63:9) or, again, 
prophets as the ones before him, but came himself as Lord, and while 
assuming passibility, in it he truly suffered, though his divine nature 
remained impassible.?9 


How can we account for this difference? It is possible that the compiler of the 
florilegium used an already existing Syriac translation of the Panarion, con- 
taining the word “flesh’, of which we have no evidence, or that he intentionally 
changed the word to fit his debate. Both these answers in fact converge in offer- 
ing a picture where the compiler acts according to precise goals. This is due to 
the extensive knowledge he has of Severus’ anti-Julianist writings, which he 
quotes on multiple occasions.^? Indeed, while knowing in all likelihood the 
quotes in Severus' works, he may have selected the version of the Panarion more 


38 Epiphanius, Panarion 3:393 does not signal any such variant in Greek in this place. 

39 Severus of Antioch, Critique of Julian’s Tome, 129 (text), وو‎ (trans.) and Apology for the Phi- 
lalethes, 8 (text), 7 (trans.). Here, I reproduce the text of the passage that appears in the 
first work. The text of the citation preserved in the second work presents very minor dif- 
ferences in terms of vocabulary and word order, none of which concern the variant under 
discussion here. Both citations have indeed the reading "death". 

Severus is one of the most quoted fathers in Ms BL Add. 14532; see Wright, Catalogue,‏ م4 
for an overview of the extracts cited from his writings in this manu-‏ 964 ,961 ,2:957-958 
script, including all his works against Julian of Halicarnassus.‏ 
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convenient to him for his doctrinal controversy, or he may have modified the 
one he consulted which can be Severus’ or a text bearing the same reading as 
the one kept by Severus, to fit the context to a greater degree. In both scenarios, 
it seems that the florilegium opposes Julianism even more than its historical 
champion detractor, Severus! 

At any rate, by selecting these two quotes from the Panarion to address the 
polemics concerning Christ’s suffering, the florilegium is indirectly equating 
the sixth-century Julianists to the fourth-century Arians and Anomoeans. Not 
only does the recourse to this heresiological source allow the florilegium to 
implicitly present the former as an actualization of the latter's doctrines, but, 
obliquely, it also projects on the Julianists the historical condemnation of Ari- 
ans and Anomoeans by official ecclesiastical authorities, namely the councils 
of Nicea (325) and Constantinople (381), respectively. As a result, the Julianists 
are portrayed as already defeated, in the same way as their earlier counter- 
parts. 

If we now consider the anti-Tritheist debate, which is the second main point 
of discussion where Ms BL Add. 14532 quotes excerpts from the Panarion, we 
should divide the matter further, according to the two different settings in 
which the citations appear. Three excerpts are indeed mentioned in a section 
that seems to be compiled directly by the author of the florilegium (fol. 94*— 
133"), whereas a group of six quotations appears in the last section of the 
manuscript, which is said to be borrowed from a treatise written by the Trithe- 
ists against the philosopher John Philoponus (d. 570), also a defender of Trithe- 
ism (fol. 213-221"). Thus, if the former section is the work of an anti-Tritheist 
author (the author of the florilegium), the latter reproduces internal conflicts 
between divergent conceptions of Tritheism, which the florilegium leverages. 
This difference in the confessional origin of the quoting text is coupled by a dif- 
ference in content, since the quoted extracts from the Panarion do no overlap 
in the two sections. 

The first three excerpts are taken from the chapter against the Anomoeans 
and the final profession of faith (Panarion 76, 6, 3-4; 76, 50, 5-6, and De Fide 
17, 8-9).* They all deal with the distinction of the persons of the Trinity and 
the concomitant unicity of God, a doctrine that at first glance seems to fit the 
polemic against the adversaries labelled as Tritheists. Nevertheless, a closer 
look at the original context of the citations allows us to perceive that a con- 
ceptual transposition has occurred in the new reception setting. In this regard, 
itis worth considering the second passage, Panarion 76, 50, 5-6. In Epiphanius’ 


41 Neither of them presents significant differences from the original Greek text. 
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work, these lines are part of the refutation of a specific claim by Aetius, which 
is the following: 


If the Ingenerate transcends all cause but there are many ingenerates, 
they will [all] be exactly alike in nature. For without being endowed with 
some quality common [to all] while yet having some quality of its own— 
[a condition not possible in ingenerate being]—one ingenerate nature 
would not make, while another was made. 


We observe that the terms of the debate rely on the subordinationist concep- 
tion of the second person of the Trinity. By extension, this conception denies 
the identity between the substances of the Trinity, since it argues for a differ- 
ence between the creating substance of the Father and the created substance 
of the Son. In spite of this, the heart of the debate does not coincide with what 
the Tritheists claim, which is more philosophical. More importantly, Trithe- 
ism, as a movement within the Miaphysite community, saw itself as upholding 
anti-Arianist, Nicene orthodoxy.?? Therefore, and once more, the florilegium 
updates an ancient controversy and throws back against the sixth-century 
Tritheists arguments developed in the frame of the fourth-century Trinitarian 
controversy. As a result, it indirectly attributes to the former the claims of the 
latter, despite their divergent conceptual presuppositions and especially their 
opposing confessional standpoints, and polemically makes new Arians of the 
Tritheists. 

Finally, BL Add. 14532, fol. 213—221" contains a florilegium in support of 
the resurrection of the bodies. I quoted its opening paragraph above, which 
lists several ancient heretics. This florilegium cites a Tritheist writing that 
cites in turn many patristic texts, including six passages from the Panarion (at 
fol. 217). The writing in question has been identified by Albert Van Roey as a 
sixth-century Cononite florilegium composed against the doctrine on the res- 
urrection defended by John Philoponus. The latter, a Miaphysite, was a fellow 
Tritheist, but his view on the resurrected body as new and incorruptible was 


42 On Tritheism and the Tritheist controversy, see Alois Grillmeier, "The Tritheist Contro- 
versy in the Sixth Century and Its Importance in Syriac Christology,’ in Christ in Christian 
Tradition. Vol. 2/3 The Churches of Jerusalem and Antioch from 451 to 600 (ed. A. Grillmeier 
and T. Hainthaler, trans. by M. Ehrhardt; Oxford: Oxford University Press, 2013), 268- 
280. 

43 This borrowing is shown in the manuscript with marks in the margins, next to each line 
of each passage. The same extracts are quoted in BL Add. 14538, fol. 147". 
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rejected by Conon, the metropolitan bishop of Tarsus, and his followers, who 
believed that the mortal body would be resurrected identical.44 Among the 
quoted sources, including ante-Nicene and fourth- and fifth-century fathers, 
the six extracts from Epiphanius are all, with one exception, taken from the 
Anakephalaiosis and follow one another as one continuous citation.*5 They 
solely concern first- and second-century heresies, labelled as Gnostic, that 
have in common the denial of the bodily resurrection and the rejection of 
the Old Testament. These heresies are quoted in chronological order, the same 
adopted in the Panarion; they are from the followers of Simon Magus, Car- 
pocrates, Valentinus, and the Cainites. Differently from the previous passages 
by Epiphanius that we analysed above, here the citations do not correspond 
literally to the Greek original, nor to the Syriac version of the Anakephalaio- 
sis preserved entirely in Ms London, British Library BL Add. 12156.46 In some 
instances, they seem to be paraphrases rather than proper citations, given the 
discrepancies found in the content. For the parallel sentences, however, it is 
possible that the Syriac translator of the Tritheist work, probably originally 
composed in Greek, did not consult a pre-existing Syriac translation of the 
Anakephalaiosis, but rather, they rendered directly the Greek found in the text- 
source. This may account for the differences in vocabulary and syntax between 
these extracts and the Anakephalaiosis of Ms BL Add. 12156. To make just one 
example, let us compare the first citation dealing with the followers of Simon 
Magus (Anakephalaiosis 11, 21, 1-2) contained in our florilegium and the paral- 
lel passage of the Syriac version of the Anakephalaiosis preserved in BL Add. 
12156: 


44 On the Cononite florilegium and this intra-Tritheist controversy, see Van Roey, “Un traité 
cononite." Van Roey identifies all the sources and edits and translates the passages that 
were still unpublished, including those extracted from John Philoponus' writings them- 
selves, to which the florilegium reacts (n? 25, 29-33). As he points out, the florilegium is 
also contained in Ms London, BL Add. 14538, fol. 1477148", with some omissions (at 125- 
126). 

45 The six extracts are identified by Van Roey, "Un traité cononite," 131, n? 17; he does not edit 
and translate them, since they are published in the original Greek in the Patrologia Graeca 
41, to which he refers. We offer an edition and a translation in the Appendix, based on both 
manuscripts BL Add. 14532 and 14538. 

46 This seems to be the case of other citations as well; Van Roey, "Un traité cononite,” remarks 
that the quotes from Titus of Bostra (n? 16) and Severus of Antioch (n? 18 and 28) differ 
from the published Syriac translations of the works from which they are taken. 
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Florilegium (BL Add. 14532, fol. 217") | Anakephalaiosis (BL Add. 12156, 
fol. 1327) 


Am دت,‎ elo ru aac نص ہے كلف دحم‎ du > oia cnico 
mas دمدم‎ ace ris @aila ,—00i23 ذه‎ ri» Las 

Mion eara لحلاف‎ eui co ص لحلاف‎ am mobs ea ule 
ri .ram mador ema Stat 20 edm eara euin 
aje لجر‎ anulo murar دی‎ ar عل حيلف دم‎ etam mador 
ris 50»0 ehana ha دم‎ C aAA. لد دم‎ sans ewar 
tt) دحم‎ rail a ear o rio alim Katia wiar 

+ حصك‎ eX Aa دم‎ dol rls also mm ILA دم‎ 


ne mls mado’ 


The Simonians are those who come The Simonians are those who come 


from Simon the magician, who from Simon the magician, who 
(stood) in front of/(lived) before (lived) in the days of the apostle 

the apostle Peter and (was) from Peter and was from the Samaritan 
the Samaritan village of Gitthon. village of Gitthon. He was Samaritan 
He was Samaritan and assumed and adopted Christ's name only. (2) 
Christ’s name only. (2) He taught He taught obscene practices and dis- 


the defilement of lasciviousness and orderly forms of sexual intercourse. 
the changing and impure intercourse He rejected the resurrection of bod- 
with women. He rejected the resur- ies and claimed that the world is not 
rection of bodies. God's. 


In the context of the intra-Tritheist debate, the relevance of these citations, all 
of them invoked to support the resurrection of the mortal body, is clearly a reac- 
tion to Philoponus' doctrine. In contrast, it is difficult to fully understand the 
value of their inclusion in manuscripts that, beside this subject, feature anti- 
Tritheist florilegia. In other words, if the authors of the West Syrian florilegia 
are anti-Tritheists, why would they rely on a Tritheist text as an authoritative 
source? The answer may lie in the topic under discussion. The Tritheists are 
condemned when it comes to their view on the relationship among the persons 
of the Trinity, but they (or one of their factions) can be deemed authoritative 
when other subjects are at stake, such as the resurrection of the bodies. On 
that topic, the compilers would agree with them against adversaries who would 
oppose that view, including some Tritheists like Philoponus. Another observa- 
tion we can make is that the Panarion by Epiphanius was a reference source 
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for both anti-Tritheist authors (the compilers) and (at least some) Tritheist 
thinkers; both found it useful in supporting their various claims and drew on 
different parts of it. Therefore, by first attacking and then using Tritheist the- 
ses, the compilers may have had as one of their objectives to show the Tritheists 
that one of their proof texts, on which they relied to defend their doctrine on 
resurrection, may just as well contain arguments that would supporta rejection 
of their doctrine on the persons of the Trinity.*” 


The evidence presented above for the employment of Epiphanius’ heresiology 
in medieval polemical florilegia points to a fairly circumscribed interest in this 
encyclopedia of ancient errors. Out of the 80 chapters of the Panarion aimed 
against pre-Christian and post-Christian heresies, the anti-Julianist and the 
anti-Tritheist florilegia selected the positions of the bishop of Salamis as anti- 
Arian theologian and a defender of the Nicene formulation of the homoousios. 
The reaction to the fourth-century Trinitarian controversy was perceived as 
particularly relevant and fruitful for sixth-century theological debates. Most 
significantly, perhaps, we observe that the quotations come from the chap- 
ters against Aetius and Eunomius, whose radical subordinationist teachings 
were particularly influential in Syria and the eastern provinces of the Roman 
Empire.^? In addition to the thematic relevance of the excerpts taken from 
these chapters, this local dimension may also have been part of the motiva- 
tions underlying the compilers’ practice of selection. 


4 Second Case of Reception: Ephrem the Syrian’s Prose Refutations 
and Hymns against Heresies 


Given that Epiphanius’ Panarion is used for its Christological and Trinitarian 
content, Ephrem the Syrian’s heresiological works offer a complementary case 
study, as they concern different adversaries and debates, thus providing us with 
different polemical material.^? Chronologically, Ephrem's heresiological works 


47 On arguments over the same patristic sources in fifth- and sixth-century dogmatic con- 
troversies, see Grant, “The Appeal to the Early Fathers.” 

48 See Christine Shepardson, Anti-Judaism and Christian Orthodoxy. Ephrem’s Hymns in 
Fourth-Century Syria (North American Patristics Society, Patristic Monograph Series 20; 
Washington, D.C.: The Catholic University of America Press, 2008), 111-116, for this regional 
influence at the time of Ephrem the Syrian. 

49 This is why we exclude from the examination Ephrem’s Hymns on Faith, which are also 
a heresiological writing, as they represent a response to Arian positions, and we focus 
instead on the reception of “external” heresies—to use Ephrem's own terminology in 


HERESIOLOGY AND FLORILEGIA 153 


preceded the Panarion by several years.5° One of them is in prose, known as 
Prose Refutations, and the other in verses, the Hymns against the Erroneous 
Doctrines, or Heresies (henceforth HcH). Both writings were likely composed 
or completed during the Edessene period of the author's life, namely between 
363 and 373.5! Even if the Prose Refutations are usually considered as a more 
mature and sophisticated work addressed to a well-educated readership, and 
the Hymns as a popular version meant for wider circulation,?? both writings 
display the same notion of heresy and target the same opponents. In this 
regard, compared to Epiphanius’ Panarion, Ephrem’s works have a double cul- 
tural advantage for the West Syrian polemical florilegia, as they are penned by 
a Syriac author admired and vastly quoted by subsequent writers, including 
champions of Miaphysitism, such as Jacob of Serug and Philoxenus of Mab- 
bug, and they mostly combat three major “local” heresies that represent the 
past history of Syriac Christianity itself, namely Marcion (d. 160), Bardaisan 
(d. 222) and Mani (d. 277). Their content does not deal with Christological mat- 
ters, but rather, with broader theological questions, such as the conception of 
the divinity and the created world, the constitution of the human being, free 
will, resurrection, in addition to Scriptures and religious rituals. It is thus inter- 
esting to see how these polemics intervene in the Christological debates of the 
West Syrian sixth-century florilegia.53 


Hymns against Heresies 3, 9 (Syr. barraye). While these "external" adversaries, namely Mar- 
cion, Bardaisan and Mani, are also condemned in Epiphanius' Panarion, they do receive a 
full refutation in Ephrem's writings, which devote to them the 12 treatises of the Prose Refu- 
tations and the 56 hymns of his poetical heresiological collection. A study of the citations 
from Ephrem’s madrase surviving in dogmatic florilegia is a desideratum: see Sebastian 
P. Brock, "The Transmission of Ephrem's madrashe in the Syriac liturgical tradition,” SP 33 
(1997): 490—505, esp. 492, n. 12. 

50 Itis even possible that Epiphanius knew these works by Ephrem; in HcH 22-24, Ephrem 
lists many heretical groups that are all mentioned in the Panarion as well. These groups, 
belonging to Gnostic and Trinitarian confessions, may be included in the category of 
"internal" heresies, following Ephrem's expression in HcH 3, 9 (Syr. gawwaye). 

51 Edition and translation of the Prose Refutations: S. Ephraemi Syri Opera Selecta, 21-58 edi- 
tion of Discourse 1 Ad Hypatius; 59-73 edition of Discourse 2; Ephrem, Prose Refutations, 
edition (except of Discourse 1) and English translation of the 12 treatises. Edition of the 
Hymns against Heresies: Ephrem, Hymnen contra Haereses, and Éphrem de Nisibe. Hymnes 
contre les hérésies (Cerbelaud and Ruani; see the bibliography, under “primary sources"). 

52 André de Halleux, "Saint Ephrem le Syrien," Revue théologique de Louvain 14 (1983): 328- 
355, ESP. 335- 

53 Onthe reception of Ephrem as anti-Manichaean polemicist, see Flavia Ruani, “Recherches 
sur la place d'Éphrem de Nisibe dans la littérature syriaque anti-manichéenne," PdO 38 
(2013): 83-108, and "Sur les traces syriaques des manichéens: les réfutations de Moise bar 
Kepha (1x? s.) et de Jacques bar Sakko (xir s.) in Gnose et manichéisme. Entre les oasis 
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44 The Prose Refutations 


As mentioned above, the extracts from the Prose Refutations quoted in me- 
dieval florilegia have already been identified by the editors of the text at the 
beginning of the twentieth century. The following table provides an overview 
of the passages in question and their place in the manuscript tradition:9* 


d'Égypte et la route de la soie. Hommage à Jean-Daniel Dubois (ed. A. Van den Kerchove 
and L.G. Soares Santoprete; Bibliothéque de l'école pratique des hautes études, Sciences 
religieuses 170; Turnhout: Brepols, 2017), 299-332. The present contribution represents a 
further opportunity for me to extend my enquiry to a part of Syriac literature that I have 
not explored yet. 

54 Compared to the manuscripts known and used by the editors, I only add Ms Mingana syr. 
69 and BL Add. 14533, which escaped their notice, but which contain the same identical 
passage as BL Add. 12155 and Add. 14532, namely, Against Bardaisan st. 88 (contrary to 
what suggested by the apparatus in Mitchell, Bevan and Burkitt, Prose Refutations, 2166 
and the notes to the translation at 2:lxxviii, all five manuscripts present the same vari- 
ants compared to the edited text, including the omission of the dalat at l. 34). It should 
be noted that Ms BL Add. 14538 contains the title of the same extract at f. 107", but the 
passage itself is lost in the material lacuna that ensues. Ms BL Add. 17194 was known to 
Joseph Overbeck, who published the quote it transmits in S. Ephraemi Syri Opera Selecta, 
136. The quoted passage bears the title *From Ephrem, from the Discourse against Bar- 
daisan" but remains unidentified to this day (it does not correspond to any of the extant 
stanzas of the Against Bardaisan, nor to any other part of the Prose Refutations recon- 
structed from the palimpsest). For this reason, I will reproduce the Syriac text and offer 
an English translation of this passage in the Appendix, in the hope that the excerpt will 
be identified. On the other hand, I will not provide the texts and translations of the other 
citations, which can be reconstructed by consulting the critical edition. On a related note, 
it is interesting to remark that a passage circulating under the title of Against Bardaisan 
(21538 > كدر‎ eein rt danakli ie (7) is quoted in an East-Syrian flori- 
legium of monastic and ascetic content, transmitted by Ms Cambridge, University Library 
Or. 1319 (a nineteenth-century copy of a manuscript dated to 1233/4 or 1333/4AD). The 
passage is edited and translated by Luise Abramowski and Alan E. Goodman in A Nesto- 
rian Collection of Christological Texts. Cambridge University Library, Ms. Oriental 1319 (2 
vols.; Cambridge: Cambridge University Press, 1972), 1:219-220 (text), 2:132-133 (trans.). It 
isalso contained in an East-Syrian monastic collection, Berlin, Staatsbibliothek zu Berlin — 
Preussischer Kulturbesitz Syr. 27 (Sachau 302), fol. 21—22", dated to the seventh or eighth 
century; see Eduard Sachau, Die Handschrifienverzeichnisse der kóniglichen Bibliothek zu 
Berlin (2 vols.; Berlin: Asher, 1899), 1110-111, who reproduces the citation. The passage does 
not correspond to any citation quoted in the West Syrian florilegia, noris it taken from the 
Prose Refutations, but from a memra attributed to Ephrem which was published twice in 
1904, by A.S. Duncan Jones and E. Rahmani (see Abramowski and Goodman, A Nestorian 
Collection, 2:1). For a recent analysis of this memra, see Izabela Jurasz, "Le Nom et le Lieu de 
Dieu. Etude d'un témoignage inconnu de la cosmologie bardesanite,” OCP 2 (2108): 297- 
337- 
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TABLE 4.2 Passages from Ephrem the Syrian’s Prose Refutations quoted in florilegia manuscripts 


Ephrem, BL Add. BL Add. Ming. BLAdd. BLAdd. BL Add. BLAdd. BL Add. 
Prose 14612 17214 syr. 69 12155 14532 14533 17193 17194 
Refutations (6th/7th c.) (7th c.) (c. 650AD) (747AD?) (8thc.) (8th/oth c.) (874AD) (886AD) 


Fourth Discourse fol. 84" 

I, 18, 31-119, 31 

Fourth Discourse fol. 84 

I, 119, 42-120, 15 

Fourth Discourse fol. 84” 

I, 121, 17-35 

Fifth Discourse fol.105*- 

I, 127, 30-44 106° 

Against fol. كدو‎ fol. 7*— 
Bardaisan 8" 

St. 33-42 

(except 40) 

Against fol. 34" fol. 71" fol. 54" fol. 62” 

Bardaisan 

St. 88 

“Against fol. 24'— 
Bardaisan” = 25" 
not identified 


The editors C.W. Mitchell, A.A. Bevan and F.C. Burkitt used these excerpts in 
their critical edition of the famous palimpsest London, British Library Add. 
14623.55 The passages are mentioned in the apparatus whenever they present a 
textual variant with regard to the edited text, and oftentimes they help with 
the reading of the palimpsest when it is barely legible, or fill in its lacunae. 
The variants of the passages in the medieval florilegia are quite scanty; the 
text they transmit is fundamentally stable.56 This remark is quite important 


55 Description in Wright, Catalogue, 2:762-766. 

56 The variants of the manuscripts BL Add. 14612 and 17214 are given in Ephrem, Prose Refu- 
tations, 1:230-231 in a Corrigenda section. The manuscripts BL Add. 12155 and 17193 are 
mentioned at the beginning of Against Bardaisan in 2:143, but only the variants of the lat- 
ter are presented at 151-154 in stanzas 33-42 (and Ixx for the translation). In this regard, 
it must be stated that the editors do not give all the textual differences of Ms BL Add. 
17193, but only the most important ones. The preference of 17193 over 12155 is not entirely 
clear, since, in fact, MS BL Add. 17193 presents a more corrupted text than BL Add. 12155, 
with omissions and sauts-du-même-au-même. Finally, the variants of the BL Add. 12155 
and 14532 for st. 88 are given in Ephrem, Prose Refutations, 2:166-167 (text) and lxxviii 
(trans.). 
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for the history of the Prose Refutations, which, for the most part, are otherwise 
attested only in the undertext of the palimpsest manuscript.5” Medieval flo- 
rilegia play a major role in further preserving this Ephremian text by quoting 
passages from it; especially from Discourses 4 and 5, which were entirely erased 
at the beginning of the ninth century, when the manuscript was brought from 
Northern Mesopotamia to Egypt, to make room for writings of a more ascetical 
nature. 

Having underlined the importance of the florilegia for the transmission of 
the received text, we now consider its selection and the contexts of its recep- 
tion. First of all, the fact that passages from the Prose Refutations are quoted 
in sixth- to ninth-century manuscripts shows that they were still deemed rele- 
vant to the cultural interests of those epochs in Northern Mesopotamia. This 
datum contrasts with the perceived irrelevance of Ephrem's polemical works 
in early ninth-century Egypt, when they were erased. Nevertheless, we notice 
that only three texts out of the twelve originally composing the Prose Refuta- 
tions were used by the compilers.5? Compared to other texts by Ephrem, as well 
as polemical writings by other authors, the Prose Refutations turn out not to be 
very popular. The content of the selected passages, as well as the receiving con- 
texts in which they are embedded, confirm this by revealing that the reasons 
for their inclusion are not related to their initial polemical valence. 

Of the eight manuscripts listed in the table above, four contain demonstra- 
tions from the Church fathers on various biblical and theological subjects. BL 
Add.14612 is a compilation of patristic excerpts organized by author and not by 
theme, where Ephrem is quoted together with other Syriac and Greek ecclesi- 


57 Exceptions are Discourse 1 as well as some stanzas from Against Bardaisan and the entire 
treatise On Virginity. The formeris transmitted by two manuscripts, London, British Library 
Add. 14570 and Add. 14574; BL Add. 14574 is composed of 19 folios that were detached from 
the manuscript BL Add. 14623 before it was transported to Egypt and erased (see Wright, 
Catalogue, 2:406—407 and 407-408 respectively. BL Add. 14574 also contains part of Dis- 
course 2; another manuscript, London, British Library Add. 14581, contains two folios with 
parts of Discourse 1. See S. Ephraemi Syri Opera Selecta, vi-vii). The latter were copied by 
the monk Aaron from the very manuscript he erased; these texts thus appear in both the 
inferior and superior script of the manuscript BL Add. 14623. 

58 This remark follows the methodology delineated by A. Butts to analyse manuscripts 
"as evidence for the time and place in which they were written"; see Aaron M. Butts, 
"Manuscript Transmission as Reception History: The Case of Ephrem the Syrian (d. 373), 
Journal of Early Christian Studies 25/2 (2017): 281-306, esp. 285-288 for the Prose Refuta- 
tions (quote at 288). 

59 This is true as far as these manuscripts are concerned and since the last passage has not 
been identified yet. 
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astical writers. BL Add. 17214,6 171939? and 171949? deal with a great diversity 
of topics; thus, the Prose Refutations are quoted as proof text for demonstrat- 
ing "What Golgotha is, and concerning the Cross and that everyone dies at 
his appointed time" (Against Bardaisan st. 33-42, in BL Add. 17193 and 12155), 
or that "Satan cannot enter man without God's command" (the unidentified 
passage in BL Add. 17194). Accordingly, the selected lines fit perfectly the the- 
matic chapter heading under which they feature. For example, stanzas 33-42 
form a digression from the principal topic of the text, which is the refutation 
of Bardaisan's doctrine of body and soul, and they explicitly address the ques- 
tion of theodicy through the example of Adam's and Abel's deaths, which were 
determined by God. In particular, in Ephrem’s interpretation, Abel’s killing was 
perpetrated at the hand of a man, Cain, but in the moment sentenced by God, 
who is the master of time and has decreed a temporal limit for everyone. There- 
fore, we can imagine that the lack of polemical weight in their original context 
made these stanzas an "easy" pick for the authors of the florilegia, who could 
thus extract them and use them for demonstrations that have no polemical 
connotation either.54 

We are thus left with the four manuscripts of dogmatic content that feature 
polemical florilegia, namely Mingana syr. 69, BL Add. 12155, 14532 and 14533. As 


60 Wright, Catalogue, 2:696—701. 

61 Wright, Catalogue, 2:915-917. 

62 Wright, Catalogue, 2:989-1002. 

63 On this manuscript, see n. 36 above. 

64 These stanzas, devoid of overt polemical hints, provide a biblical exegesis and promote 
a general notion of God’s omnipotence. Their digressive character is quite unique in the 
twelve treatises of the Prose Refutations. The digression is announced at st. 31: “Now let us 
turn fora little to a question ..." (Ephrem, Prose Refutations, 2:lxix). This may be the reason 
why the monk Aaron would have copied them from the undertext of Ms BL Add. 14623 that 
he erased and saved them for his overtext. See the question asked by Butts, “Manuscript 
Transmission,” 287: “Monks such as Aaron were more interested in texts of an ascetical 
nature ... This would account for the selection of authors that are found in the overtext as 
well as for why Aaron recopied Ephrem’s Hymn on Virginity. It would not, however, explain 
why he recopied part of Ephrem’s Discourse against Bardaisan”. The answer may thus lie 
in the content of the stanzas; they are not ascetical, but they are exegetical. Indeed, next to 
works of ascetical character, highlighted by Butts, the monk Aaron also copied texts deal- 
ing with biblical interpretation, such as John Chrysostom’s Commentary on the Gospel of 
Matthew, Jacob of Serug’s Mimro on the prophet Jonah, and excerpts from the Apostolic 
Epistles. This may further explain the otherwise somewhat curious coincidence that one 
set of the stanzas kept by Aaron in 822 almost overlaps with the ones quoted in the flori- 
legia: st. 31-42 for the former, st. 33-42 for the latter. This content-wise explanation may 
be applied to the other set of quotes by Aaron, namely st. 86-94, since they also contain 
an interpretation of Adam’s transgression. 
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stated above, they share in particular the anti-Julianist florilegium. It is in this 
same context of debate that we find the only citation from the Prose Refuta- 
tions used in a polemical setting. The citation reproduces st. 88 of the Discourse 
against Bardaisan and reads as follows: 


From the Blessed Ephrem, from the Discourse on Resurrection and Against 
Bardaisan: “An example He depicted—and a likeness He impressed— 
and a mirror He fixed by His Body,—He was victorious and tasted suf- 
fering—and was raised and put on glory;—and He taught that everyone 
who thus—conducts himself is thus glorified—and he that fights thus 
conquers—and he that conquers thus is crowned."65 


The broad context within which this stanza was originally written aims to con- 
demn Bardaisan’s teaching on resurrection; according to Ephrem’s words, Bar- 
daisan would have taught the resurrection of the souls alone, not that of the 
bodies. Ephrem reacts to this by citing two main examples; the first is Christ’s 
bodily resurrection (st. 88), the second, more developed, is Adam's story of fall 
and mortality followed by immortality (st. 89-91). The compilers selected only 
the first one and used it in support of chapter 41 of the anti-Julianist florilegium, 
entitled “On the glory after the resurrection.” In light of this new receiving con- 
text, the passage acquires another significance. It is as if we saw the florilegists 
in action; attracted by the theme of resurrection, they adroitly detached the 
stanza from its original anti-Bardaisanite context and, leveraging the terminol- 
ogy that combines the body of Christ with suffering (hasa), transformed it into 
a proof text against the doctrine of incorruptibility defended by the Julianists. 
In other words, the shift in emphasis and in target is achieved through an artful 
selection and reemployment of the source-text: this example shows once more 
the extent of the florilegists’ subtlety in their reading of the patristic tradition. 
The case of the Hymns against Heresies provides us with a look at yet another 
skill of the florilegists, one that treads on more uncertain ground and we have 


65 Iam reproducing the English translation in Ephrem, Prose Refutations, 2:lxxviii, with the 
two variants of the text preserved in the medieval manuscripts, namely “He was victo- 
rious’, instead of “that was victorious’, and “is glorified’, rendering the etpa‘al participle 
instead of the pa'el passive participle. The Syriac text preserved in the florilegia is as fol- 
lows: 
am ma esos eux حذ‎ Assala masc) :حل‎ eoe حم‎ mir Sisal; 
és meta soir مححة.‎ mM A uma. ذعحة.‎ am mo 0 Die 
(50 -1n2030.2.2Ó 70 pam toad ceo bre دحل‎ a\ra.rssaz rala muse 

RV TC er لب دد. ۱10ح‎ 
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already seen. We are referring to the compilers intervening in the text to adapt 
to the receiving context a quotation of a passage from Epiphanius’ Panarion. 


4.2 The Hymns against Heresies 


The Hymns against Heresies present us with a situation similar to the Prose 
Refutations as far as the reception in a polemical context. Only one citation 
taken from them is indeed used in such a polemical setting, namely, once 
more, in the anti-Julianist florilegium. The following table lists the passages 
that appear in the medieval florilegia, neither of which, to the best of my knowl- 
edge, had been spotted yet. 

Before analysing the reception context and the textual variants linked to 
it, let us first consider the manner in which the Hymns are introduced. The 
most common way mentions the author and the title, “From Mar Ephrem, 
from the Volume against the Doctrines” دلهمحد)‎ duna كذيم حم‎ qoa 
,(مقلهحدم‎ or “From Mar Ephrem, from the Hymns against the Doctrines” (e 
ras Và, دلهمحد‎ erim), sometimes with the addition of the specific melody 
attached to the hymn in question. While the name of the author is always 
present, there are two major anomalies concerning the rest of the introductory 
formula. The first one relatesto HcH 12, 3 (in BL Add. 17214) and HcH 29, 37 (in BL 
Add. 12155, 14532, and 14533), in which the work is not specified. In both occur- 
rences, the florilegia instead give the indication of the melody according to 
which the hymn should be sung: “From Mar Ephrem, according to the melody 
‘Oh my disciple” (for HcH 12, 3) and “From the Blessed Mar Ephrem, from the 
hymn according to the melody 'Your flock, sadly'" (for HcH 29, 37). The second 
anomaly is in fact a case of misattribution; in the passage quoted in Ms BL Add. 
14532, fol. 68% (= BL Add. 14538, fol. 111"), this time the title is given according 
to the usual formula (“From the Volume against the Doctrines’, uma حم‎ 
ras Và, ,(دلهمحد‎ but the quoted stanza corresponds to that of a hymn belong- 
ing to another collection, Carmina Nisibena 46, 11.56 The conclusion that can 


66 The same stanza is quoted in BL Add. 12155, fol. 76", but it is introduced without reference 
to the title of the hymn collection (“From the same, from the Volume whose beginning is: 
‘The Sons of error will be persuaded’, according to the melody ‘Paradise’”); and in BL Add. 
14533, fol. 68v, but here the quoted stanza is correctly attributed to the Carmina Nisibena: 
"From the same, from the Volume about Nisibis, from the hymn whose beginning is: ‘The 
Sons of error will be persuaded’, according to the melody ‘Paradise " The identification 
was achieved thanks to the excellent tool provided by Sebastian P. Brock, “In Search of St. 
Ephrem,” Xpucmuancxutt Bocmox NS 6 [12] (2013):13-77, which offers an index of the first 
words of Ephrem's published madrase (at 66, مله حدر‎ 35 eamas, Nis 46). 
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TABLE 4.3 Passages from Ephrem the Syrian’s Hymns against Heresies quoted in florilegia manuscripts 


Ephrem the Syrian, BLAdd. BL Add. sBLAdd. BLAdd. BL Add. BL Add. 
Hymns against 17214 12155 14532 14533 17194 14538 
Heresies (7the.) (747AD?) (8the.)  (8th/gthe.) (886AD) (1oth c.) 
12, 3 fol. 34” 

17,1 fol. 27% 

21,7 fol. 27 

23,5 fol. 16Y 

29, 5-15? fol. 327-33! 

29, 23-24 fol. 31% 

29, 37 fol. 807 fol. 78" fol. 72° fol. 114” 
30,1 f 15~ 

“Hymns Against [fol. 76%] fol. 68” [fol. 687] fol. ar 
Doctrines” 


a Except st. 7. 


be drawn from the absence of the title and the misattribution is that, unless 
these anomalies are due to material reasons," at a symbolic level, the flori- 
legists would not consider as a source of authority the work itself, but rather 
the author under whose name the work circulates, and whom they systemati- 
cally acknowledge. This would mean, in the perspective of Syriac heresiology, 
that Ephrem’s heresiological writings do not matter by themselves as much as 
their author does, who, on the contrary, is evoked as a continued prestigious 
name. 

Turning to the reception settings, we immediately observe, as we did for the 
Prose Refutations, that the great majority of the poetic quotes are not contained 
in polemical florilegia. Rather, they are transmitted by one manuscript (BL Add. 
17194), which, as we have already seen, is a highly miscellaneous florilegium. 
The stanzas are extracted from the polemical hymns to serve a very diverse 
array of subjects, such as biblical subjects (such as “the interpretation of the 
fact that God repented’, ch. 22 of the florilegium, quoting HcH 30, 1, which deals 


67 Namely, that the authors of the florilegia had access to untitled isolated stanzas and a 
textual attribution that was already wrong. These two scenarios are not unlikely, since 
analogous textual phenomena are attested for the circulation of Ephrem’s madrase in 
liturgical manuscripts, which, similarly to florilegia, are based on selection; see Brock, “The 
Transmission.” 
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with God’s remorse), cultural topics (ch. 23 “Which demonstrates from where 
the Hebrews were called’, citing HcH 23, 5, which indeed offers the explanation 
that the word Hebrew comes from Heber), theodicy (ch. 34, “Which reveals ... 
that evil does not exist by nature’, reproducing HcH 17, 1 and the end of 21, 7 
which proclaim that evil is not a divine entity but derives from free will), and 
themes related to human behaviours (ch. 39, on dreams, citing HcH 29, 23-24, 
entirely devoted to the oneiric experience; ch. 30, on nocturnal pollution, with 
several stanzas from the same hymn and addressing precisely this topic, HcH 
29, 5-15). In their original conception, all these stanzas bear either explicit or 
implicit polemical contents. God's remorse in HcH 30, 1, for example, is used 
by Ephrem as an argument against Marcion's views on the evil Creator; HcH 
17, 1 and 21, 7 clearly aim against Mani and his doctrine of the existence of a 
principle of Evil, coeternal with God; finally, HcH 23, 5 wedges the etymology 
of Hebrews from Heber in a wider accusation against Bardaisan, which is tra- 
ditional in Christian heresiology, and which consists of accusing the heretics 
of calling the community of their disciples after their name, instead of the 
name of Christ as true Christians 00.655 With their reception in this spiritual 
florilegium, the passages have lost their original polemical quality and gained 
a demonstrative significance for the topics of interest of the florilegium, which 
do not pertain to religious controversy. This is further proved by the fact that all 
these citations literally reproduce Ephrem’s text and do not present any mean- 
ingful variant.® 

On the contrary, the only quotation that is preserved in the polemical con- 
text of the anti-Julianist florilegium (HcH 29, 37, in BL Add. 12155, 14532, 14533 
and 14538) displays a divergent reading from the edited text and thus signals an 
adaptation to the new doctrinal framework. The immediate context of recep- 
tion is a chapter demonstrating the immortality of the soul. Contrary to the 
reference edition of the first lines of HcH 29, 37, which reads “Since it is immor- 
tal, the soul does not sleep,” the text cited in the florilegium has “The soul 
is immortal because it does not sleep."! By changing the place of the dalat, 


68 This heresiological strategy emerges with Justin Martyr and derives from the denomina- 
tions of philosophical sects; see Le Boulluec, La notion d'hérésie, 1:48-51, 79-80. 

69 They are usually orthographical variants. By making a comparison with the critical edition 
by E. Beck, we can observe that the text of the stanzas quoted by Ms BL Add. 17194 tends 
to follow the variants of manuscript A (- London, British Library Add. 12176, sixth century) 
given by Beck in the apparatus. 

7O — ras ras نحت لك‎ edus eM (Ephrem, Hymnen contra Haereses, 1:19). 

71 en Rama la eros edus re: BL Add. 14532, fol. 78" and Add. 14538, fol. 14". The 
passage quoted in BL Add. 12155, f. 80" features a double dalat, one at the beginning, like 
the edition, and the other in the second half of the verse, like the previous manuscript. 
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the florilegium has inverted the entire cause-effect logic of the passage and 
makes Ephrem claim something he did not claim. The emphasis is now on the 
immortality of the soul, as required by the thesis to support, rather than on 
the sleep and condition of the soul while consciousness is suspended, which 
is the subject of Ephrem’s hymn 29. As we can see, we are not in the pres- 
ence of a lexical variant which would indicate an adjustment of Ephrem’s 
expressions to meet sixth-century West Syrian theology. Our variant is far from 
the well-known example of Ephrem’s excerpts cited in Miaphysite liturgical 
manuscripts, where his Christological language was changed to fit the post- 
Chalcedonian context.7? Yet, probably because the framework under examina- 
tion here does not require specific terminology, even a tiny inversion of syntax 
would suffice to mark the transformation of the original quote into a proof-text 
in support of a specific claim. This direct intervention on the source-text, how- 
ever small, shows that florilegists operated on their textual witnesses in order 
to make them better adhere to their own argumentative goals. 


In sum, neither the Prose Refutations nor the Hymns against Heresies were 
really exploited by West Syrian polemicists. The majority of the citations taken 
from these heresiological writings are included in spiritual or exegetical, non- 
dogmatic, florilegia, to demonstrate a wide range of subjects, next to other 
patristic, non-polemical sources. Only one quote from the treatises in prose and 
one from the poetical text appear in the anti-Julianist florilegium. There, con- 
trary to what one would have expected, it is not the incomparable material on 
Manichaeism that they offer, for example, that attracted the attention of the 
opponents to Julian of Halicarnassus. This is surprising, given the frequency 
with which Julian is associated with Manichaeans for his “phantasiastic” doc- 
trine, on the one side,’ and the presence of citations from Julian’s works in 
which he rejects this association in the florilegium itself, on the other.”4 Rather 
than for Ephrem’s anti-Manichaean condemnation, then, it is for the topics 


The first dalat could indicate the beginning of the citation, rather than being part of it, 
or it could further testify to the process of adaptation of the original text. Thus, BL Add. 
12155 would have kept the original dalat while at the same time inserting the second one 
to fit the thematic context of the reception. By contrast, the passage cited in BL Add. 14533, 
fol. 72" is identical to the edited text. 

72 Butts, “Manuscript Transmission,’ 288-302. 

73 See Moss, Incorruptible Bodies, 24, and Frédéric Alpi, “Les manichéens et le manichéisme 
dans les Homélies cathédrales de Sévère d'Antioche (512-518): observations sur l'HC 123 et 
sur quelques passages négligés,” ARAM 16 (2004): 233-243, esp. 234, and n. 9 there. 

74 Citations from Julian's Treatise against the Manichaeans and the Eutychians are contained 
in BL Add. 14532, fol. 39", 407, 41, 57". 
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of the resurrection and immortality that these works of Ephrem were used 
as proof-texts. This demonstrates that florilegists kept quoting the authorial 
figure of Ephrem, by referring to a palette of his literary output; however, it 
also points towards a decline in the relevance of traditional heresies such as 
those of Marcion, Bardaisan and Mani. For the medieval authors of the florile- 
gia, Ephrem's heresiology does not offer relevant arguments of refutation, nor 
a suitable rhetoric of polemics, such as the easy association of a contemporary 
enemy with an opponent of the past. It is probably just regarded as not perti- 
nent for medieval controversies. 


5 Before and after the Florilegia 


The examination of the heresiological quotes has demonstrated that a certain 
degree of independence exists between florilegia that share the same cita- 
tions. The most telling example is offered by the anti-Julianist florilegium, in 
which both Epiphanius' and Ephrem's polemical texts are included. This flo- 
rilegium is attested in several manuscripts (chiefly Mingana syr. 69, BL Add. 
12155 and BL Add. 14532), which transmit the heresiological quotes that they 
have in common in an identical textual form and in the company of the same 
patristic texts. Nevertheless, we could notice that they do not always include 
the same number of quotes. As we have seen with Epiphanius, BL Add. 12155 
and 14532 include an excerpt that is not attested in the Mingana manuscript, 
nor in any other. The same observation can be made by enlarging the focus 
beyond the individual florilegia to embrace their organization within the sin- 
gle manuscripts. In this respect, we will not find one manuscript identical to 
another. Even when two manuscripts bear entire sections of identical content, 
they may differ as regards what precedes and what follows these common sec- 
tions, thus ultimately providing different florilegia altogether. This is true of the 
three manuscripts containing the anti-Julianist florilegium, which is never pre- 
ceded nor followed by the same texts in any of them. This is even more evident 
in the case of two manuscripts that can be qualified, at first blush, as transmit- 
ting a diverging content altogether. For example, Ms BL Add. 12155, which is of 
a dogmatical nature, shares one Ephremic quote with Ms BL Add. 17193, whose 


75 For the affinity between Mingana Syr. 69 and the BL manuscripts, see Fiori's chapter in 
the present volume. Since the manuscript Mingana Syr. 69 is heavily mutilated, it may 
have contained Epiphanius' passage. Another example is offered by the anti-Tritheist flo- 
rilegium, where BL Add. 12155 and 14532 share many citations from Epiphanius; however, 
as we have seen, BL Add. 14532 also includes several quotes of its own. 
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character is spiritual and exegetical. Both manuscripts insert this quote in a 
section that runs parallel between them, but only up to a certain point, where 
they thematically part ways. 

These dynamics of dependence and independence, of imitation and cre- 
ation, that characterize the florilegia shared by more than one manuscript, 
both in their internal structure and in their articulation with other florilegia, are 
further expounded by the comparison with selections of themes and patristic 
authorities that predate our medieval manuscripts. We are lucky that, at times, 
the compilers of the florilegia indicate their borrowing from an earlier collec- 
tion of quotes while signalling their dissociation from this previous model. A 
marginal note in Ms BL Add. 12155, fol. 87" states that “up to this (point), these 
demonstrations were taken from the book of Mar Sergius of Huzri, the remain- 
ing fourteen being added by the compiler of the volume." Unfortunately, we 
do not know this “book” to which the note refers (although the identity of this 
“Mar Sergius of Huzri” seems to have been discovered), but we can deduct from 
this that to the fourteen further citations belongs the quote from Ephrem's 
Against Bardaisan st. 33-42, at fol. .كدو‎ Ephrem's quote thus stems from an 
independent choice of the author of the florilegium. The example of Ephrem’s 
Hymns against Heresies confirms the florilegists’ autonomy. There is one known 
inclusion of excerpts from the Hymns against Heresies in a more ancient Mia- 
physite Syriac collection of patristic demonstrations, known as Florilegium of 
Philoxenus of Mabbug (dated to around 482).7 This florilegium is appended 
to Philoxenus' polemical Discourses against Habib and gathers 227 passages 
from the Church fathers in order to refute Dyophysitism. Remarkably, Ephrem 
is the only cited Syriac authority, the others being all Greek writers. Yet, he 
alone scores 105 quotes, thus surpassing any other author in terms of repre- 
sentation.7? Three of these quotes are taken from the Hymns against Heresies: 
HcH 21, 3; 35, 12 and 39, 11.79 We observe that none of them are quoted in our 
medieval florilegia, despite the fact that they would share the same adversaries 
with Philoxenus. This means that, as far as I could see and as far as Ephrem is 
concerned, the compilers of the medieval florilegia made their own selection 
without resorting to already available ones, even if the latter would match their 
Miaphysite, doctrinal intentions. 


76 The note is reproduced and paraphrased as such in Wright, Catalogue, 2:933. For the iden- 
tity of Sergius of Huzri, see Fiori's chapter in the present volume. 

77 Edition and French translation in Philoxenus, Memre contre Habib, 58-123. 

78 See Brock, “The Transmission," 491-492. See also Lucas van Rompay, "Mallpáná dilan 
suryáyá. Ephrem in the Works of Philoxenus of Mabbog,’ Hugoye 7 (2007): 83-105. 

79 They correspond to quotes188-190 (= $ 229-231): Philoxenus, Memre contre Habib, 14-115. 
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The case of Epiphanius’ Panarion sheds light on another aspect of this orig- 
inal approach. We have seen that one excerpt from the Panarion cited in the 
anti-Julianist florilegium is also quoted in the anti-Julianist works Critique of 
Julian’s Tome and Apology for the Philalethes by Severus of Antioch. We have 
stressed above the textual difference between the two versions of this quote in 
the florilegium, and Severus’ texts. Presently, we would like to highlight that, 
despite the fact that the same quote already exists in a selection of patristic 
authorities for similar intents (Severus), this quote is not inserted in the same 
cluster of citations in the florilegium. Indeed, although the florilegium cites 
the same Panarion quote as Severus and although it is with the exact same 
textual extent, it transmits it together with differing citations than Severus. 
More specifically, it inserts said quote after another citation of the Panarion 
and before Amphilochius of Iconium's Discourse on “My Father, if you are will- 
ing, take this cup from me” (Lk 22:42) and Isaac of Antioch’s Mimro on Faith. 
In Severus’ writings, by contrast, Epiphanius' citation follows Cyril of Alexan- 
dria’s Discourse to the Emperor Theodosius and Scholia as well as Gregory of 
Nazianzus’s Letter to Cledonius; moreover, it is followed by Cyril’s Commentary 
on John (in the Critique) and appears between Athanasius’ On Trinity against 
the Arians and Gregory of Nazianzus's Letter to Cledonius and On Baptism (in 
the Apology).50 

If the cases we discussed show that florilegia are not just simple recipients of 
previous doctrinal elaborations and selections, what can we say in turn about 


80 Another example of independent selection when it comes to florilegia is when they fea- 
ture the same topics as previous sources but do not cite the same quotes in their support. 
MS BL Add. 17194 offers an interesting case study. It contains a florilegium of numerous 
exegetical and spiritual subjects, for some of which the source may have been Jacob of 
Edessa. Indeed, we find similar topics in Jacob's Letters x11 and x111 to John of Litharb, 
devoted to the explanation of some biblical themes, such as the absence of writing before 
Moses (Ch. 2), which language is the first one and wherefrom are the Hebrews called 
(Ch. 14) (see François Nau, “Traduction des lettres x11 et x111 de Jacques d’Edesse,” Revue 
de [Orient Chrétien 10 (1905): 197-208, 258-282, esp. 206 and 273-274). These themes cor- 
respond to Ch. 23 of the florilegium (“which demonstrates which language is the first and 
from where the Hebrews were called and (why) there was no writing before Abraham’, 
fol. 16"-17"). Both Jacob and the florilegium cite Clement of Rome as an authority, but this 
is the only patristic witness they have in common. The florilegium is original in the way it 
orders its themes and adds new testimonies (in this case, Ephrem, Severianus of Gabala 
and John Chrysostom, who do not appear in Jacob of Edessa’s letter). The study of why cer- 
tain topics are still deemed relevant in the ninth century is a desideratum that should take 
into account the broader religious context in the composition of florilegia. For example, 
it would be fruitful to compare the subjects of florilegia with contemporary canon laws, 
monastic rules, and exegetical writings, in order to understand if and for which reasons 
specific topics are in fashion in precise times and places. 
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the usage that was made of them by contemporary and later Syriac authors? 
Did they use the selections made by the florilegia as if the latter’s purposes were 
simply to offer anthologies of excerpts arranged in thematical order without an 
inner logic of their own? To illustrate this point, we will consider the example 
of the Prose Refutations. It has been demonstrated by Mikael Oez that the Trea- 
tise Against Bardaisan st. 33-42 (with the omission of st. 40), which is quoted 
in BL Add. 12155, is also quoted in two ninth-century authors, namely Cyriacus 
of Tagrit, in his De Providentia 181 (the same extract), and Moses bar Kepha, 
in the Treatise On Free Will, Discourse 3, Ch. 2 (st. 33-36, 38, 41-42, in a chap- 
ter against Bardaisan).8! By comparing the quote in these three sources, as well 
as with the edited text of the Prose Refutations, Oez concludes that both Cyr- 
iacus and Moses relied on a florilegium—Cyriacus used the one transmitted 
by BL Add. 12155, whereas Moses, given his different wording from both Cyr- 
iacus and BL Add. 12155, probably consulted another florilegium, which is not 
extant.8? This would mean that, at least for this passage of the Prose Refutations, 
the source of Bar Kepha’s heresiological discourse is a florilegium, and not the 
original text. 

Now, if we look at an earlier chapter of the treatise On Free Will, Discourse 
2, chapter 5, entitled “Against the followers of Mani and Marcion who destroy 
free will by saying that good and evil things are given by the mixture of enti- 
ties” (BL Add. 14731, fol. 10'-u"), we observe that, despite the fact the Moses 
does not mention any source, the entire chapter is in fact composed by the jux- 


81 Mikael Oez, Cyriacus of Tagrit and his Book on Divine Providence (Gorgias Eastern Chris- 
tianity Studies 33; Piscataway, NJ: Gorgias Press, 2012), 191-194. Moses bar Kepha's On Free 
Will is still unedited and is contained in one manuscript witness, London, British Library 
Add. 14731 (see Wright, Catalogue, 2:853-855, who dates it to the eleventh century on 
palaeographical grounds). See Herman Teule, “Mushe bar Kepha,’ in Christian-Muslim 
Relations: A Bibliographical History. 2 (900-1050) (ed. D. Thomas and A. Mallet; HCMR 4; 
Leiden-Boston: Brill, 2010), 98-101, for a short presentation, as well as Sidney Griffith, "Dis- 
putes with Muslims in Syriac Christian Texts: From Patriarch John (d. 648) to Bar Hebraeus 
(d. 1286) in Religionsgespräche im Mittelalter (ed. B. Lewis and F. Niewóhner; Wolfen- 
bütteler Mittelalter-Studien 4; Wolfenbüttel: Harrassowitz, 1992), 251—273, esp. 267-268. It 
should be mentioned that Oez mistakenly states that On Free Will contains st. 33-36 and 
41-42 (at 191, n. 16), while, in fact, he gives the text of st. 38 as well (in the table at 193), 
which is indeed quoted by Moses. This text is known and cited by the editors of the Prose 
Refutations; see Ephrem, Prose Refutations, 2:151-154, who use it in the apparatus, and lxx, 
for the translation. Also, Oez mentions another manuscript containing the same extract, 
namely BL Add. 17193, but he mistakenly states that it transmits st. 33—42; just as in BL Add. 
12155 and Cyriacus' De Providentia, the manuscript omits st. 40. 

82 Oez, Cyriacus, 194. We compared Moses’ text to the excerpts contained in BL Add. 17193, 
and we conclude that this florilegium is not the one from which Moses borrowed these 
stanzas. 
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taposition of various quotes taken from the First Discourse of Ephrem’s Prose 
Refutations.83 They are, in order of quotation in Moses’ text, as follows:84 1, 
p. 37, ll. 5-12; p. 38, ll. 14-21; p. 40, ll. 11-15; p. 40, ll. 18-25; p. 40, ll. 3-9; p. 43, 
ll. 22-25; and p. 44, ll. 16-23. We see that the general progression of the bor- 
rowing is linear (from p. 37 to 44); however, while parts of the text differ only 
slightly from the edited one, as far as minor lexical variants and syntactical rear- 
rangements are concerned, some other parts differ more greatly, as if Moses bar 
Kepha had summarised or paraphrased his source text. Where did Moses take 
these extracts from? Since he probably used a florilegium for his quotes of the 
Against Bardaisan, it is possible that he consulted a florilegium containing all 
these quotes from the First Discourse too. Yet, as far as we can tell, this flori- 
legium would not be extant anymore. As highlighted above, the surviving parts 
of the Prose Refutations in medieval florilegia concern excerpts from Discourses 
4 30 5, and the one Against Bardaisan, not from Discourse 1. Thus, it could also 
be possible that Moses consulted directly Ephrem's text. This would fit with 
the size of the quotes, which are longer than the already extended citation of 
Against Bardaisan st. 33-36, 38, 41-42 taken from a florilegium. Additionally, 
it would maybe explain the difference that exists with the introduction of the 
excerpts from Against Bardaisan. The latter are explicitly attributed to Ephrem: 
"From Mar Ephrem, in (the writing) towards Bardaisan" (ams ætar i53 
si» dads), with a formula very close to the citational mode of the florile- 
gia; whereas the quotes from the First Discourse are anonymous and not flagged 
in any way. This example may represent, with all due caution, a proof ofthe fact 
that Moses, together with florilegia, directly consulted Ephrem’s heresiological 
works as well. 


Conclusion 


In this chapter, I have discussed the reception of early Christian heresiological 
writings in medieval dogmatic florilegia, which share some formal and con- 
tent characteristics with them. I focused on two fourth-century case studies, 
one emanating from the Greek tradition, the other from the Syriac. These are 


83 One paragraph does not correspond verbatim to any passages of Ephrem’s Prose Refuta- 
tions; however, it reflects the general content of Ephrem's argument. See the Appendix for 
more. 

84  Thefollowing page and line numbers refer to the edition in S. Ephraemi Syri Opera Selecta. 
In the Appendix to this article, I provide Moses’ and Ephrem's texts in parallel and with a 
translation. 
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Epiphanius’ Panarion and Ephrem the Syrian’s Prose Refutations and Hymns 
against Heresies. The analysis of contexts and modalities of reception, both 
in the florilegia and in comparison with previous and later texts, have pro- 
duced two coherent sets of evidence, which ultimately demonstrate the status 
of these compilations as polemical works in their own right. 

Firstly, dogmatic florilegia, which carefully select their proof texts, seem 
to give prominence to the heresiological passages which deal with Christian 
issues. This is not surprising, considering the anti-Julianist and anti-Tritheistic 
debates in which they engage. For this reason, thanks to its chapters against 
Trinitarian heretics, such as Arians and Anomoeans, Epiphanius’ work turns 
out to offer more useful material than Ephrem’s texts, aimed against Marcion, 
Bardaisan and Mani. Therefore, on one side, florilegists leverage fourth-century 
arguments originally meant to refute anti-Nicene doctrines in order to make 
sixth-century Christological opponents appear like recent manifestations of 
these ancient errors. On the other side, they do not quote Ephrem’s works 
for their polemical content. The adversaries targeted in the past by the dea- 
con of Nisibis are no longer a threat for the present time of the compilers of 
the florilegia, but neither are they considered as meaningful polemical asso- 
ciations to exploit. Ephrem’s texts are rather cited for other purposes. Thus, 
the reception of Ephrem’s heresiological texts in a later and religiously differ- 
ent milieu disregards their original polemical aims (as demonstrated by the 
omission of the title and the case of misattribution for the Hymns) and even 
their polemical nature, as they are quoted in various thematic sections, the 
majority of which deal with spiritual contents rather than with controversial 
ones. This is further proven by the absence of any interpolation, addition, dele- 
tion or rewriting that would signal an appropriation of the quotes in line with 
the new doctrinal setting of the reception. The quotes I analysed show that 
they are at best syntactically reconfigured to better adhere to specific doctrinal 
points. 

Secondly, the selection of heresiological excerpts of the florilegia is not 
shared by previous or later texts. Moreover, when they quote extracts already 
existing in a previous selection, they do not insert them in the same clus- 
ter of citations, but rather create their own. This suggests that the florile- 
gia's compilers had a certain editorial independence, and that they were ani- 
mated by precise argumentative goals as any other polemical authors. Finally, 
the fact that later authors seem to use direct sources next to florilegia fur- 
ther says something on how the latter were perceived by Syriac authors: not 
just as mere reservoirs of quotes to be exploited, such as sterile lists of tes- 
timonia, but as any other source at their disposal with its own authorial sta- 
tus. 
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For the way in which they handle previous heresiological works and create 
their own, medieval dogmatic florilegia are undoubtedly a part of the history 
of Syriac heresiology. 
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Appendix 


Epiphanius of Salamis, Panarion 
1. Panarion 69, 24, 6—Against the Arians = Holl 3:174, ll. 17-21 
(BL Add. 14532, f. 43" = Add. 12155, f. 66" = Mingana syr. 69, f. 23" = Add. 14533, 
£ 567)85 


Dada eb ur duo ys nore Vass‏ ج 
jm ehud‏ دل ةمحل .ammio‏ صز x»30.0051e38 bind‏ كم 
xs résar am‏ ال cas as cad pr dua. etas alshire e‏ حلم 
.mhamir rharars‏ حال aly esa SES reda ÈS AS mam‏ 
حلص ra M ÉMIS‏ حب ham‏ صر enim techs rame‏ 
mur drar eM cola‏ نت madure as Lars eba 7 AXA)‏ 

+ بودي لص‎ mas mor e brass 


That Christ suffered in the passible body and died, from Saint Epiphanius, 
from his writing against the heresies, which is called Panarios: “Christ suf- 
fered whatever he suffered but was not changed in nature; his Godhead 
retained its impassibility. Thus, when he willed of his own good will to suf- 
fer for humanity—since the Godhead, which is impassible, cannot suffer 


85 The same excerpt was probably contained in BL Add. 14538 but is now lost due to a mate- 
rial lacuna of several folios after f. 103. 

86 AN Moa BL Add. 12155; tN As BL Add. 14532. 

87 - ANA BL Add. 14533. 


170 RUANI 


in and from itself —he took our passible body since he is Wisdom, and 
consented to suffering in it.”88 


2. Panarion 76, 39, 6—Against the Anomoeans = Holl 3:393, ll. 4-8 
(BL Add. 14532, f. 43" = Add. 12155, f. 66" = Mingana syr. 69, f. 23" = Add. 14533, 
f. 56") 


as AN x5 Voam msi ware lanal كت ملق‎ als 
PA m xà x3 aba Madu mare e emira am ras 
لمت‎ ea. cta eoo rela ir au لہ‎ im نك‎ gatos لودى‎ 
„erand mam) asad حت‎ am دمم مدیم. ل‎ Her’ enl 

shida rore e mham\r حد‎ dre bL w حص‎ 


From the same, from the oppositions to Aetius, the master of Eunomius: 
“Therefore, since he was wisdom and impassible God, and knew that by 
suffering he would save those who are subject to the pain of the flesh, he 
did not send ‘a messenger or an angel’ (Is 63:9), or, again, prophets as in 
the past, but came himself as Lord, and while assuming passibility, in it 
he truly suffered, though his divine nature remained impassible”?! 


3. Panarion 76, 6, 3-4— Against the Anomoeans - Holl 3:346, IL. 17-23 
(Add. 14532, f. 96" = Add. 12155, f. 13" = Add. 14533, f. 73" = Add. 14538, f. 120") 


Aspals rs دحك‎ ain mal, م‎ Vanua rero 
San دكت‎ or eme madue ass isa 3مم‎ Dn avin 
20 AS (220.4193 Dre چ‎ 35 c x»30 PHOT A MALI rary 
isa ROW ri ae eye as .haml ris dur namo 
wat la. isa abuse sx Aala n له‎ zero sata 
TLIO WOT مرك‎ vaio KID m.m manm ملب‎ ero 
Aa ire. a» cene] ae eae e ras en ax ehd 
hall pe etait lam cumin 92 ma aio qal 


5-627 كية 


88  Thetextisidentical to the Greek. Albeit with very minor differences, Iam using the English 
translation of the Greek Panarion provided by The Panarion of Epiphanius. Book 11 and 111, 
353- 


89 aaah BL Add. 14533. 
gO wmo BL Add. 12155. 


91 Translation based on The Panarion of Epiphanius. Book 11 and 111, 559, slightly modified to 
adhere to the Syriac. 
92 emia لهمحد‎ Br Add. 12155. 
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From Saint Epiphanius, from the first tome of the third book against the 
heresies: “But we must know that one is God, the Father of our Lord Jesus 
Christ, of whom is also the Holy Spirit, who ‘proceeds from the Father and 
receives of the Son’ (Jn 15:26, 1614) And this is the one Godhead—one 
God, one Lord, Father, Son and Holy Spirit. There is no confusion between 
the Son and the Father and neither the Holy Spirit, but the Father is a 
father, the Son, a son, and the Holy Spirit, a holy spirit. (They are) three 
Perfects, one Godhead, one God, one Lord, as we have ascribed this praise 
many times, for all heresies."93 


4. Panarion 76, 50, 5-6—Against Aetius = cf. Holl 3:405, ll. 7-11 
(Add. 14532, f. 96" = Add. 12155, f. 13" = Add. 14533, f. 73” = Add. 14538, f. 120", just 
after the previous one) 


aa لہ‎ Swarr’ ManoM ms max mim misa 
rao وحذي‎ Cor casos ec eme? a» ao لالط‎ ras cet ص‎ 
له‎ æhadulh صلل حدبتيطك.‎ e edio لہ‎ ehua لك‎ rero 
DAT مالي‎ datos sax os لف‎ dorsal ras ملكي‎ ws 

+ AD pI حلصن‎ ehtiny ala.casdun’ ras 


From the same, from the same tome with (objections) against Aetius the 
Anomoean:?6 "Therefore, the one Trinity is one God, Father, Son and Holy 
Spirit: unmade, uncreated, unbegotten, a Trinity which is not made but 
makes, which includes the name of no creature but creates, which is one 
and not many. And all things are from it."?? 


5. Panarion, De Fide 17, 8-9 = Holl 3:518, ll. 23-26 
(Add. 14532, 126" = Add. 12155, f. 21" = Add. 14533, f. 86°" = Add. 14538, f. 131") 


959 ديل هحصب‎ Sears euw dura م‎ VAULA EIo 
c? elo „anii له محل صتصيصه.‎ eddy eadhan erar 


93 The Panarion of Epiphanius. Book 11 and 111, 516. 
94 alm BL Add. 14538. 


95 Qu, BL Add. 14533. 

96 The Syriac ru red renders the Greek word dvóuotoc; see Robert Payne Smith, The- 
saurus Syriacus (Oxford: Clarendon Press, 1879-1901), col. 916. 

97 Cf. The Panarion of Epiphanius. Book 11 and 111, 571. Two short sentences present in the 
Greek original at the beginning of $ 6 are not kept in Syriac: “containing nothing different 
from itself" and "And although they are many". 

98 | Om. BL Add. 14538. 

99 ma > BL Add. 14538. 
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haiu red am diva ein Mh kil va rire dira oo 
dura Lars لہ‎ Oaia .erars e Lars aco i aus > 
am -.vhainiisdm calaa erasa ia حم‎ some ac aoa co 
un كم‎ tunar Voie rar alo as mador val 
mwai mo aa ne n Benraad nar n al ors 


han mass rhasloras 


From Saint Epiphanius, from the profession of faith which is at the end 
of tome 7 of Book 3 against the heresies, whose beginning is “Those vari- 
ous, multiform and much divided perverted ideas”: “What had been pas- 
sible (becomes) impassible and remains forever impassible, the divine 
(nature) with body, soul, and all the human nature. He is God, when has 
ascended into the heavens and took his seat at the Father's right hand in 
glory, not by discarding his saint corporeal nature but by uniting (it) to 
spirit in the perfection of one Godhead.”104 


6. Six extracts (BL Add. 14532, f. 217 = Add. 14538, f. 147”) 


a. Anakephalaiosis 11, 21, 1-2—Against the Simonians = cf. Holl 1:234, ll. 1-4 
and BL Add. 12156, f. 132 


100 
101 
102 
103 
104 
105 


Ass mai eaha ac 105. دجمخديص‎ nA nens VAAI 
LS QOcnaco ٦ elo rc aao IAA 1003 aco avm 
مع ج‎ seas لحلاف‎ euin صم‎ c »ale coda pros ac 
دم‎ ale ral aeuo murar لعجف دی‎ am madot near 
han i) دحم‎ rail eem ro anasa ehana has, 

+ حصا‎ eX Aa دم‎ 


From Epiphanius bishop of Cyprus, from the first Book on heresies which 
is called Panario [sic]: *The Simonians are those who come from Simon 
the magician, who (stood) in front of/(lived) before the apostle Peter 
and (was) from the Samaritan village of Gitthon. He was Samaritan and 


darea eoa BL Add. 14532. 

ac BL Add. 14533. 

sd BL Add. 12155, Add. 14538. 

ALAN BL Add. 14533. 

The Panarion of Epiphanius. Book 11 and 111, 675. 
Ma any matin r3 BL Add. 14538. 
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assumed Christ’s name only. (2) He taught the defilement of lascivious- 
ness and the changing and impure intercourse with women.”106 


b. Panarion 21, 4, 4—Against the Simonians = Holl 1:243, Il. 12-14 


rims مم‎ MN en ER + ہے‎ ی٦‎ co sa eos محضه‎ 
mon am ox wa .> CEA earl en sal ira 
ship 108 ee aee mba vus th has, 


And in the second (Book?), on Simon: “(He teaches that) there is a decay 
and destruction of flesh, and a purification only of souls—and of these 
(only) if they are established in the mystery through his erroneous 'knowl- 
edge'"109 


c. Anakephalaiosis 11, 27, Y—Against the Carpocratians = Holl 1:235, ll. 23-25 
and BL Add. 12156, f. 132" 


یلص صم ainsi sim wie‏ :نص صم 
nr ea r'inaaio‏ صم elo‏ > عف: aa las Olen am‏ 
hod ehana‏ حة. »حلت duller haute‏ 


Of the same, from the first Discourse: “Carpocratians, who come from a 
certain Carpocrates, a native of Asia, who taught to perform every defile- 
ment of lasciviousness and every sinful pleasure.”110 


d. Anakephalaiosis 11, 31, 1—Against the Valentinians = cf. Holl 1:236, ll. 23-24 
and BL Add. 12156, f. 133* 


106 
107 
108 
109 
110 
111 


duas d. odessa «e 10253 hss piai au ila ەد‎ 


And further: "Valentinians deny the resurrection of the flesh and the Old 
Testament.” 


Cf. The Panarion of Epiphanius. Book 1, 59. 
ani BL Add. 14538. 

ar is BL Add. 14538. 

The Panarion of Epiphanius. Book 1, 65. 

Cf. The Panarion of Epiphanius. Book 1, 59. 
C£ The Panarion of Epiphanius. Book 1, 60. 
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e. Panarion 31, 7, 6 = Against the Valentinians = Holl 1:396, 1. 16-397, l. 2 


einean حصىك..‎ mur homo حم‎ dua evam) odo 
emr oss duco ans mar sim «Qc À 03 eos 
> Hire ححذي. لك‎ im دك معام‎ cen eo ena Mo خض‎ pam 


son pie vats حده. ضه‎ 


And further he rejects indeed the Law with the resurrection of the dead. 
And in the second Discourse he says about them: “They deny the resur- 
rection of the dead, by making some figurative, silly claim, that it is not 
this body which rises, but another which comes out of it, the one they call 
‘spirit’? 


f Anakephalaiosis 111, 38, 1-2— Against the Cainites = cf. Holl 2:2, ll. 3-7 and 
BL Add. 12156, f. 133" 


ANS Pin Abo o pit vins Haha 
PET PI >06 tvami دحلل‎ amda evam) pala . 12223 
ea wian óu23lo eme iama madee eas ras ص‎ 

wamama pura 


And further, in the second Discourse he says: “The Cainites deny the res- 
urrection of the flesh and slander the Law and the One who spoke in the 
Law, and they say that Cain comes from the mighty power. And they deify 
Judas and the followers of Korah, Dathan, Abiram and the 3 


7. Add. 17194 f. 17-18": cf. Anakephalaiosis 1, 3, 1-7 (Holl 1:163, 1. 1-164, l. 5; BL 
Add. 12156, f. 130") 


112 
113 


camino anali حك‎ €^ walaan Gud VAULA n xsaoa 
UN eiar doz Aaw ED nao si> Mam haars 
nmr ur rss ar eoin ar ورحة:‎ anx OA r3 iris 
mia ..amdzmax دك پال‎ am aac pian هدم‎ ral. uo 
eam le مححدهة‎ asa» eamhan, ea m5 wid دم‎ 
uo aira iaa amsa mior مححده‎ coms مححده‎ 
ham awd rails hrcwa ean acne .amhainar 


The Panarion of Epiphanius. Book 1, 174. 
Cf. The Panarion of Epiphanius. Book 1, 227. 
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isa مك حلى‎ waila wadatoola iama aam poms am 
LAMALI دى حدم‎ ais .> للت‎ omar عخه» فحه».‎ 
dr م‎ ta pI Aise iets دوي‎ ais مد‎ eA, ص‎ 
vere «mV bib ملعي‎ eua rails puis كيلك‎ Lhe sara 

ai e ais ar 


From Saint Epiphanius, bishop of Cyprus, from the Book against Here- 
sies: “Therefore, paganism initially began with Serug. For they say that 
they were honouring through some portrait for incommensurable mem- 
ory those who did a contest and won it either through a war or some other 
stratagem. But in the time of Terah, they showed their folly by means of 
statues and made golden, silver and wooden images and made potteries, 
and appointed them as gods through their craftmanship and offered to 
them the veneration that is due to a creator. Thus, they designated the 
gods Cecrop, Zeus, Apollo and many other names. The pagans say that 
they are named after a man who was dwelling in Hellas, but others say 
(that they are named) after the olive that sprouted at Athens, since in 
Greek the olive is called elaia, like the pagan 14 


8. Add. 17194. f. 52": cf. Panarion 30, 29, 1-2 (Holl 1:372, l. 21-373, 1.1) 


isos (03) ... Waa rero‏ ?( ... لمحل euo‏ ماص 
dus‏ لسمد حمدط» asina .m\ oxX 0 ... dir’ .mhaulss edid‏ له 


مهمةتحهك 115 

From Saint Epiphanius ... (from the Discourse?) ... against the heresies: 

“And there in Bethlehem in the second year of his birth ... and they wor- 
shipped him and offered him gifts."!16 


Ephrem the Syrian, Prose Refutations (? Unidentified) 


Add. 17194, 24-25" 


114 
115 
116 
117 


Éni SAT ea eA eus 45 XanaMa Jn cA DAT LIT als 
nasa role eo م‎ ee HK س‎ e x93 nats lo ar 
iris on e 101253 dura maa dure ennor Lamina 


Cf. The Panarion of Epiphanius. Book 1, 9-10. 

The manuscript has humidity stains that prevent a clear reading of the text. 
Cf. The Panarion of Epiphanius. Book 1, 157. 

This text was published in S. Ephraemi Syri Opera Selecta, 136. 
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exis حدقدحہ‎ moa dora eha, wat uar dura. ax’ 
rls evam لوف‎ ms ہلل‎ eme? دض لصف‎ aM Bs eriala 


From the same Mar Ephrem, from the Discourse against Bardaisan: “But 


neither a man nor Satan can make the soul go out from the body unless 


God wants to provoke men’s death, be it by means of illnesses, or through 


fire, or pits and cisterns, or by an impure spirit, or evil men. And God 
judges the men who kill, since he set for them the law of not killing.” 


Moses bar Kepha 
On Free Will 2.5 


(BL Add. 14731, fol. 107117)118 


Ephrem the Syrian 
Prose Refutations 
First Discourse? 


Over- 
beck's 


edition! 


20 


Lada‏ دمحت dass gales lana)‏ صد 
eva haies css RALIS‏ 

reo 3x eme PASS mya co 
ehia 


rss 0:50 ha) e ha) Mac كحك‎ 
3 ehuna ieuan لك‎ amd 


ires uon (rel) ames hala 0 eus 
wiad visa Pl بلخم‎ eiar elo 
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Il. 5-12 


p. 38, 
IL 14-21 


We reproduce the Syriac text transmitted by this manuscript, where it runs as a continu- 


ous text. We divide it here in paragraphs in order to highlight the parallel parts in Ephrem’s 


118 

Prose Refutations. 
119 
120 

Opera Selecta. 
121 Fol. 10. 


English translation in Ephrem’s Prose Refutations, 1:xii-xviii (with slight modifications). 
References will be given to pages and lines of the edition by Overbeck, S. Ephraemi Syri 
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Chapter 5, against the followers of Mani and 

Marcion who destroy free will by saying that 

good and evil things are given by the mixture 
of entities. 


If thus the good which is in us is good and 
cannot become evil, and if the evil in us 

is evil and can [not] become good, (then) 
these good and evil promises which the Law 
makes are superfluous. For who is he that the 
Rewarder will crown—the one who is victo- 
rious by his nature and cannot fail? Or whom 
will the Avenger blame—that nature which 
fails and cannot conquer? These are great 
absurdities. 


But they ask, “What is this will?” we say it is 
freewill endowed with independence. And if 
they say, “Why part of it is evil and part of it 
is good?” we should tell them that because it 
is a thing endowed with independence and 
freedom. And if they are not convinced, this 
unteachableness of theirs teaches that 


am irs 453 «exea haies rar 
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But if the evil which is in us is evil, and can- 
not become good, and if also the good in us 
is good, and cannot become evil, (then) these 
good and evil promises which the Law makes 
are superfluous. For whom will the Rewarder 
crown—one who is victorious by his nature 
and cannot fail? Or whom, again, will the 
Avenger blame—that nature which fails and 
is not able to conquer? 


If, therefore, anyone asks, “What is this will, 
for though it is one thing, part of it is good, 
and part of it evil?” we should tell him that 
because it is a will. And if he asks again, we 
shall tell him that it is a thing endowed with 
independence. And if he still continues to 
indulge in folly, we should tell him that it 


123 This paragraph does not find any specific parallelism in Ephrem’s text, but its content is 
similar to the development of the First Discourse at pp. 44-45. 
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because they have freewill, they did not wish 
to be taught. 


For he who says that there is no freewill 
hastens to ascribe his folly to God, is found 
without folly and his Maker is accused. But he 
commits three evil things: one, that his folly 
is ascribed to God, two, that he frees Satan 
from rebuke, and, three, that he saves him- 
self from blame so that all the blame may rest 
with God. 


And if they say that they do not know what 
will is, they should know that, since they 
knew what a ‘bound nature’ is, they can 
know what an unconstrained nature is, but 
that which is unconstrained cannot be con- 
strained. But in what is it unconstrained 
except in that it has (the power) to will and 
not to will? 


There is no man who goes down to the strug- 
gle and receives a crown with great joy who 
says: “I have no freewill’, lest he lose his glory 
and his crown. But he is someone who has 
not conducted himself aright through his 
freewill, the one who says “I have no freewill.” 


And if they say that if freewill comes from 
God, then the good and evil impulses which 
belong to it are from God, 

they should thus know that if the impulses 
that are stirred in freewill belong to God 


is freewill. And if he is not convinced, this 
unteachableness of his teaches that because 
there is freewill he did not wish to be taught. 


But whoever denies that there is freewill 
utters a great blasphemy in that he hastens 

to ascribe his vices to God; and seeks to free 
himself from blame and Satan from reproach 
in order that all the blame may rest with God. 


It would not be right for any one, after he 
heard about the will, to ask “But what, again, 
is the will?” Does he know everything and 
has this (alone) escaped his knowledge, 

or does he know nothing at all since he 
cannot know even this? But if he knows 
what a ‘bound nature’ is, he can know what 
an unconstrained will is, but that which 

is unconstrained cannot be constrained, 
because it is not subject to constraint. But 
in what is it unconstrained except in that it 
has (the power) to will and not to will? 


But there is no man who has gone down and 
brought up a crown with great toil from the 
hard struggle, and (then) says that there is 
no freewill, lest the reward of his toil and the 
glory of his crown should be lost. The man 
who has failed says there is no freewill that 
he may hide the grievous failure of his fee- 
ble will. If thou seest a man who says there 
is not freewill, know that his freewill has not 
conducted itself aright. 


And if they say that if freewill comes from 
God, then the good and evil impulses which 
belong to it are from God ... 
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and not to it [freewill], they get wrong since 
they called freewill a bound nature. For he 
who says that God moves our freewill stands 
against his own word, since he said freewill 
but added that God moves it; and he destroys 
his word which said that there is freewill. For 


God did not give freewill and went on to move 
impulses in it; he did not give it so that it does 


whatever it wants; and he brought it forth for 
this, so that it become freewill, do not serve 
the impulses that are stirred in it, but he who 
moved the impulses in it, which is not proper 
to the one who gave freewill. 


For how does one call that freewill and goes 
on to bind it so that it is not freewill? For it 

is not possible to enslave something free; it 

is independent and not a nature, it is loose, 
not bound. And just as when any one speaks 
of fire, its strength is declared by the word, 
and by the word ‘snow, its coolness, so by the 
word ‘freewill’ its independence is revealed. 


For how does he call that freewill when he 
goes on to bind it so that it is not freewill? For 
the name of Freewill stands for itself; for it is 
free and not a slave, being independent and 
not enslaved, loose, not bound, a will, not a 
nature. And just as when any one speaks of 
fire, its heat is declared by the word, and by 
the word 'snow; its coolness is called to mind, 
so by the word ‘Freewill’ its independence is 
perceived. 
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CHAPTER 5 


A Geological Approach to Syriac Miaphysite 
Christology (Sixth-Ninth Centuries): Detours of a 
Patristic Florilegium from Antioch to Tagrit 


Emiliano Fiori 


Patristic florilegia are paradoxical texts. On the one hand, they are very elo- 
quent, as they often deal at length with clearly defined topics: on the other 
hand, however, they are obstinately mute, as they speak through the voices of 
others and seem to lack their own. Thus, although they do say much, and what 
they say is quite clear, what they intend to communicate through the voices of 
the ‘old masters’ tends to escape our investigation. Their intention is of course 
closely related to their historical context, which, however, is difficult to deter- 
mine, since the purely theological content of these florilegia remains far from 
factual history. They are mosaics, but in a way, they are quite the opposite of 
proper mosaics, as we cannot enjoy their overall subject and intention with one 
comprehensive glance; in order to appreciate the sense and underlying strat- 
egy of their composition, we must rather auscultate the fine junctions between 
the individual tesserae. This is also true in the case of a large florilegium of 
Christological content that occupies a prominent position in six manuscripts of 
the eighth-tenth centuries preserved at the British Library and in the Mingana 
Collection. In this chapter, I shall present a few fieldnotes from an on-going 
exploration on this florilegium. 

The florilegium discusses highly technical topics such as: 1) the persistence 
of a difference between the natures from which Christ derives; 2) the exclu- 
sion of any duality from Christ; 3) the apology of the alleged novelty of the 
Miaphysite doctrine through a collection of patristic authorities, from Diony- 
sius the Areopagite to the Cappadocians; and 4) an overview of the definition 
and the debates held at Chalcedon. A first exploration of the patristic mate- 
rials of this florilegium, their relationship with the above-mentioned topics, 
and their complex itineraries through the centuries has led to some provi- 
sional results concerning the context in which they were originally collected 
and the circumstances that may have prompted the production of the flori- 
legium as we have it now. The topics discussed in our florilegium were the core 
of a rather obscure Christological debate of the end of the sixth century, which, 
however, was crucial for the theological self-consciousness of later Syriac Mia- 
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physitism, namely, the controversy around Probus, a Miaphysite theologian 
who converted to Chalcedonianism in the 580s. Much of what is discussed in 
our florilegium, especially the “natural characteristic” and the removal of the 
duality of Christ’s natures, is already present in this sixth-century controversy. 

These very topics resurfaced in an age of renewed polemics between Mia- 
physites and Chalcedonians, between the end of the Umayyad caliphate and 
the first decades of the ‘Abbasid rule. A precious source from the end of the 
eighth or the beginning of the ninth century is the letter of a man by the name 
of Elias, who converted from Chalcedonianism to the Miaphysite faith. This let- 
ter, addressed to the Chalcedonian syncellus Leo of Harran, shows us that the 
discussion still focused on the same points concerning the difference between 
the natures in Christ and the exclusion of any duality. The authorities quoted by 
Elias to defend his Miaphysite options are the same as in our florilegium and 
are organized in a similar way. At approximately the same time, we observe 
how Nonnus of Nisibis and his relative Abū R@itah used the same florilegium 
we now read for their polemic against the Melkites. 

After a presentation of the contents, structure, and aims of the florilegium, 
the chapter will move on to a contextualization of its gradual appearance 
between the sixth and eighth century, touching upon the relevant steps, includ- 
ing the debates between Probus and the Miaphysites, Elias’ Letter, and Nonnus 
of Nisibis’ Christological writings. In the conclusions, I shall try and argue why, 
in that age, Miaphysite intellectuals felt the need to mobilise the resources of 
their metaphysical and theological tradition once again and to such an extent. 

My exploration of this long story is necessarily partial and incomplete, for it 
is difficult to determine the exact production context of the florilegium, and it 
will perhaps remain impossible. 


1 The Florilegium: Manuscripts, Content, Structure, and Aims 


11 Manuscript Tradition 

The Christological florilegium is preserved in six manuscripts.! Applying and 
expanding the sigla used by Albert van Roey and Pauline Allen, the FLOS 
project is indicating them as follows: 


1 This florilegium, as well as others preserved in the same manuscripts, will be published in a 
born-digital edition by the FLOS project. 

2 Albert van Roey and Pauline Allen, Monophysite Texts of the Sixth Century (OLA 56; Leuven: 
Peeters, 1994). 
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London, British Library Add. 12154: a portion of the Christological flori- 
legium at fol. 17’-28";3 

BL Add. 12155: Christological florilegium at fol. 3275-4 

BL Add. 14532: Christological florilegium at fol. 1°-36";5 

BL Add. 14533: Christological florilegium at fol. 19"—37";$ 

BL Add. 14538: Christological florilegium at fol. 80"—101"; 

Birmingham, Cadbury Research Library, Mingana Syr. 69: parts of the Chris- 
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tological florilegium at fol. 1°-17".8 

All these manuscripts, and especially B, C, and D, are invaluable repositories 
of Miaphysite writings throughout the centuries, which include not only flo- 
rilegia, but also authored writings from the end of the sixth or the beginning 
of the seventh centuries, of which we would have otherwise lost trace.? Suf- 
fice it here to mention the libelli of the Miaphysite monks against Probus, and 
a correspondence between a Chalcedonian monks of Bet Marin and the Mia- 
physites, both of which will be treated or mentioned later in the present chap- 
ter. 

The Christological florilegium opens the most fine-looking and probably 
most ancient of its witnesses, manuscript C (BL Add. 14532), which William 
Wright dated to the eighth century. This manuscript was conceived in a uni- 
tary way; it is called œamim دل همحل‎ rsio When دل نتومطي»>‎ dunia 
rhalsi (“a volume of demonstrations of the holy Fathers against various 
heresies”). This title is repeated as a running title throughout the manuscript, 
which in its present form contains 221 leaves and originally must have included 
at least 24 quires. The unitary conception of the volume is further confirmed by 
the presence of an overall index in the last folios (fol. 218'-221"), which is unfor- 


3 William Wright, Catalogue of Syriac Manuscripts in the British Museum Acquired since the Year 
1838 (3 vols.; London: Trustees of the British Museum, 1870-1872), 2:978-979. 

4 Wright, Catalogue, 2:923-927. Here Wright did not notice the overlapping with the Christo- 

logical florilegium with the same text in the other manuscripts, as he does in the case of C, 

D, and E. He even cuts the florilegium into two different sections (11 and 111), whereas they 

belong to the same florilegium. 

Wright, Catalogue, 2:955-958. 

Wright, Catalogue, 2:968. 

Wright, Catalogue, 2:1007. 

Alphonse Mingana, Catalogue of the Mingana Collection of Manuscripts (3 vols; Woodbrooke 

Catalogues 1-3; Cambridge: W. Heffer and Sons, 1933-1939), 1173-178. 

g For an overview of these manuscripts as markers of intellectual identity for the Syriac Mia- 
physite Church, see Yonatan Moss, “Les controverses christologiques au sein de la tradition 
miaphysite: sur l'incorruptibilité du corps du Christ et autres questions,’ in Les controverses 
religieuses en syriaque (ed. F. Ruani; Es 13; Paris: Geuthner, 2016), 119-136. 
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tunately incomplete at the beginning and at the end. The entire manuscript 
is subdivided into relatively short chapters that are numbered throughout the 
volume. This numbering starts from 1 with the first chapter on the first page 
and goes on without interruption until the last one we have, number 334, as if 
the whole volume were occupied by a single text, which, however, is not the 
case. Manuscript C shares this characteristic with various manuscripts con- 
taining florilegia; the greatest part of D, for instance, is structured in the same 
way, as well as part of the huge Ms B, BL Add. 12155, which bears the same gen- 
eral title as BL Add. 14532, Xanalı erio طنط :> قصط>‎ anis 
rhalsÿ amie. However, C, B and D do not contain a single running 
text; several discrete units, i.e., different florilegia, can be singled out, configur- 
ing these manuscripts as collections of florilegia (but also of other materials). 
Four florilegia recur more frequently in the manuscripts and are constantly 
grouped together, although in slightly different orders; these are our florilegium 
on Christology, a second one against the doctrines of Julian of Halicarnassus, 
a third one on Trinity (of which a longer form has been transmitted by B; see 
Bishara Ebeid's chapter in the present volume), and a fourth one against Ori- 
gen. 

William Wright had already noticed the recurrence of the Christological flo- 
rilegium in C, D and E,? whereas he had not noticed its presence in A (which 
contains only a small portion of it) and B, nor had Alphonse Mingana noticed 
that the first 17 folios of M contain a substantial part of it. 

Except for A, the order in which the three florilegia are disposed is the fol- 
lowing: 

B Trinitarian (in a longer form) — Christological — Anti-Origenist — Anti-Ju- 
lianist 

C Christological (with lacunae) — Anti-Julianist - Trinitarian — Anti-Origen- 
ist (partial) 

D Christological — Anti-Origenist — Anti-Julianist - Trinitarian 

E Christological - Anti-Julianist - Trinitarian — Anti-Origenist (partial, same 
extension as in C) 

M Christological (with lacunae) - Anti-Julianist (with lacunae); the Trinitar- 
ian florilegium may well have featured in the manuscript, which, however, 
is heavily mutilated. 


10 Wright, Catalogue, respectively 2:955, 2:968 and 23007. 
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1.2 Content and Structure 

The present chapter will not tackle a micro-structural analysis of the single 
excerpts and their grouping into blocks within the florilegium, which will 
require a monographic study. Here, I shall rather concentrate on macro-struc- 
tures and the historical traces of their progressive accumulation. The content 
of the florilegium throughout the manuscripts appears to be relatively stable, 
as it tends to include the same chapters in almost all the manuscripts. How- 
ever, the general structure changes considerably from one witness to the other. 
This florilegium, as any other dogmatic florilegium in Syriac and other lan- 
guages, is divided into chapters, like a normal authored treatise. Each chapter 
has its own title, written in red in all manuscripts, which is a sentence taken 
from the chapter itself; the chapter is nothing but a collection of excerpts from 
various patristic writings on the topic announced in the title; each excerpt 
bears its own rubric, which informs on the work, book and chapter from which 
it is extracted, and the author of the work. A list of the chapters and their 
titles can be found below in Appendix x; the following analysis presupposes 
its consultation (the numbering is my own and is based on my forthcoming 
critical edition of the florilegium). If we assume C as a term of comparison, 
D presents a slightly different structure, as it stops earlier than C (at the end 
of chapter 85) and includes a block of chapters (69-80) that do not feature 
in C (where their absence must be due to the loss of a whole quire between 
fol. 9” and 10") but can be found in B, D, and E. E is particularly close to C 
in terms of wording. Moreover, E has two additional chapters, which seem 
to be peculiar to it, at the beginning and at the end. M seems to have the 
same structure as C, although we cannot know whether it had two additional 
chapters like E, since the initial and final folia of the text are missing. The 
structure of B is unique, as it displays the chapters in a completely different 
order (47-68, 1-46, 69-80a, 86-87, 97-98, 100-102, 99, 805-85, 105-110, 88 
96, 103-104) and starts the chapter numbering over in the three last blocks 
(105-110, 88-96, 103-104), apparently considering them as a separate flori- 
legium. 


1.3 Title and Aim of the Florilegium 

It is difficult to reconstruct an original title for the Christological florilegium, 
since it bears a different one in each manuscript. It does not have any title 
at all in C and D; in E, it is called “against the dyophysites (51h A=oa 
ris)”; in B, it has a longer title, “Chapters of the holy Fathers on the incar- 
nation of God the Word, that is, of one of the hypostases of the holy Trinity 
(es خلل». مده‎ oles mhuni دحل‎ rio evi rio 
rhea rhadulhs ain € x21) in M, as mentioned, the beginning 
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is missing altogether. Two of these titles, then, explicitly refer to the Christo- 
logical and, more precisely, anti-dyophysite nature of the florilegium. Thus, 
not only its content (Christology) would seem clear, but also its intention 
(a Miaphysite refutation of opposite views). At a closer inspection, however, 
things are less self-evident than they appear. While the florilegium certainly 
deals with Christology from a Miaphysite standpoint, we must ask a series 
of questions. At whom was this polemic aimed in the eighth and ninth cen- 
turies, to which most of these manuscripts must be dated? Why was it con- 
ducted through this specific selection of topics and authorities? When pre- 
cisely was the florilegium composed? Who are these dyophysites? Were they 
East Syrians or Chalcedonians, even though both were doctrinally the same 
from a Miaphysite point of view? In other words, what was the context that 
prompted the compilation of this florilegium and how did the florilegium 
react to that context? Our answers can only come from a close reading of 
the florilegium, proceeding with small clues to illuminate the larger frame- 
work. 


2 The Themes 


Despite the different distribution of the chapters in the various witnesses, it is 
possible to enucleate five main thematic areas in the florilegium. This presen- 
tation of the contents will concentrate on the first four sections, and especially 
on the chapter titles, as they are the privileged place where the compiler reveals 
the implicit narrative and strategy of the selection. 


2.1 Difference as to the Natural Characteristic 

The compilation starts with a section (chapters 1-23) devoted to a crucial topic 
of Miaphysite Christology, the so-called “natural” or “essential characteristic (or 
quality, or predication)’," ataa سمهت حك‎ or swart in Syriac, which distin- 
guishes a nature or essence from the others by marking its specific features. 
This section is mostly made up of excerpts extracted from works by Severus of 
Antioch, especially his treatise Against the Grammarian and his three Letters 
to Sergius the Grammarian, where the topic was discussed at length. The main 
argument is that the union of the divine and human natures in Christ rules out 
any real division (aa) between the two natures; however, a real difference 
(<alsaz) between the two is preserved precisely because their respective nat- 


11 See the next footnote. 
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ural characteristics do not get lost in the union. On the one hand, the differ- 
ence protects the union from confusion: this is made evident, for example, by 
the excerpt from Against the Grammarian 111.30, which makes up the entirety 
of chapter 16 of the florilegium (the title of the chapter, which is itself a quo- 
tation from Severus’ excerpt, reads as follows: “The otherness as to the natural 
characteristic preserves the union unconfused and [at the same time] does not 
dissolve the formula ‘one incarnate nature of the Word”). On the other hand, 
difference does not imply division. This is an argument par excellence of Cyril- 
lian and Severan Miaphysitism,? but what the florilegium especially intends to 
underline in its opening section is that precisely this “natural characteristic” is 
key to preserve a perceivable difference of the natures after the union. Some 
examples will serve to illustrate this point. The title of chapter 22 (entirely con- 


12 Itis the argument of property wc êv rotérmtt ,اونب‎ or of the Aóyoc tod rûç elvat. On 
this argument, which was “inlassablement développé” by the Miaphysites, see Joseph 
Lebon, “Le monophysisme sévérien,” in Das Konzil von Chalkedon: Geschichte und Gegen- 
wart (ed. A. Grillmeier and H. Bacht; Vol. 1. Würzburg: Echter Verlag, 1951), 424-580 at 
534-552; Theresia Hainthaler, “A Christological Controversy among the Severans at the 
End of the Sixth Century—the Conversion of Probus and John Barbur to Chalcedonism,” 
in Christ in Christian Tradition Volume 11: From the Council of Chalcedon (451) to Gre- 
gory the Great (590-604): Part 3. The Churches of Jerusalem and Antioch from 451 to 600 
(ed. A. Grillmeier, T. Hainthaler, T. Bou Mansour, and L. Abramowski; trans. M. Ehrhardt; 
Oxford: Oxford University Press, 2013), 386-418, at 393-398. This argument was first put 
forward by Cyril in his Second Tome against Nestorius (11, 6) and in his first letter to 
Acacius of Melitene (Cyril’s Letter 40), and further developed by Severus against the 
emerging neo-Chalcedonianism in letters to Count Oecumenius and Bishop Eleusinius, 
in his Against the Grammarian, and in his correspondence with Sergius the Grammar- 
ian, all of which texts are lavishly cited in the first section of our florilegium. The topic 
became crucial, as we shall shortly see, in the controversies around the Chalcedonian con- 
vert Probus in the late sixth century and remained central in the following centuries. See 
Albert Van Roey, “Het dossier van Proba en Juhannan Barboer in Scrinium Lovaniense. 
Mélanges historiques—Historische opstellen Etienne Van Cauwenberg (Recueil de travaux 
d'histoire et de philologie 1v.24; Louvain: Bibliothèque de l'Université Bureau du Recueil, 
1961), 181-190, especially 186, and Albert van Roey, "Une controverse christologique sous 
le patriarcat de Pierre de Callinique,” in Symposium Syriacum 1976: célebré du 13 au 17 
septembre 1976 au Centre Culturel “Les Fontaines” de Chantilly (France) (ed. F. Graffin and 
A. Guillaumont; OCA 205; Roma: Pontificium Institutum Orientalium Studiorum, 1978), 
349-357, especially 350 and 354-357; Uwe P. Lang, John Philoponus and the Controver- 
sies over Chalcedon in the Sixth Century: A Study and Translation of the Arbiter (Spici- 
legium sacrum Lovaniense: Études et documents 47; Leuven: Peeters, 2001), 33-40. In 
his translation of John Philoponus's Christological treatises, where the expression recurs, 
Augustin Sanda translated ex-xoax. as "praedicatio" thereby adhering to the etymolog- 
ical meaning of the Syriac term, which is based on the Shafel (causative) of ~m, “to 
know”. 
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sisting of an excerpt from Cyril's second tome against Nestorius)! reads as fol- 
lows: "Speaking of union does not neglect the difference but removes division" 
(rex es ba taas eem ox ك يلحت‎ oma dl). The title of 
chapter 23 (which contains passages from one of Severus’ letters to Eleusinius'^ 
and from his work against the Apology of Julian of Halicarnassus) states the 
following: “Wherever we confess one incarnate nature of the Word, we also con- 
ceive of a difference as to the natural characteristic" (esos eua دسح‎ ets e 

els duna rhassarzss eS aro qui» eras im). 
These titles, both drawn from Severus' excerpts contained in the two chapters, 
intend to highlight that what preserves the difference between the natures is 
the preservation of this *natural characteristic" which makes one nature differ- 
ent from the other. As can be seen from the title of chapter 17 (consisting of an 
excerpt from Severus’ 5th letter to Count Oecumenius), the natural character- 
istic is not different from the property (haal, x): "We do not avoid confessing 
the property of the natures from which the Emmanuel derives, in order to pre- 
serve the union unconfused" (eamaq tian hauler r131 pan e 


hassan dW حولحك‎ eM محص‎ > Lara). 


2.2 Avoiding Duality 

The group of chapters that follows, from 24 to 46, concentrates on the correct 
way of using the numbers *one" and *two" and of conceiving of the union with 
regard to Christ. In this group, the compiler almost exclusively quotes from 
Severus' Against the Grammarian but also includes hitherto unedited quota- 
tions from Philoxenus of Mabbug (in chapter 24, from a "Letter against Flavian 
of Antioch" and a “Letter to the abbots Theodore, Mama and Severus", also 
concerning Flavian of Antioch)!6 and other authors, like Gregory Nazianzen, 
whose excerpts, however, are probably taken from Severus' Against the Gram- 
marian, where they were originally cited.” In chapter 26, John the Grammarian 


13 This is indeed one of the two passages mentioned in the previous footnote, where Cyril 
introduced the concept of natural characteristic and which Severus quoted in his writings. 

14 Not by chance, one of the texts where Severus quotes Cyril's passages from the second 
Tome against Nestorius and the first letter to Acacius of Melitene. 

15 Again, another foundational text of Severus' conception of the natural characteristic. 

16 Fora description of their context and content, see André De Halleux, Philoxène de Mab- 
bog. Sa vie, ses écrits, sa théologie (Universitas Catholica Lovaniensis. Dissertationes ad 
gradum magistri in Facultate Theologica vel in Facultate Iuris Canonici consequendum 
conscriptae 111.8. Louvain: Imprimerie orientaliste, 1963), 209-210. Anton Baumstark, in 
Geschichte der syrischen Literatur, mit Ausschluss der christlich-palästinensischen Texte 
(Bonn: A. Marcus und E. Weber, 1922), 144 n. 5, had already pointed to the existence of 
these excerpts. 

17 غ1‎ 15 worth adding that this florilegium provides us with a significant number of previ- 


194 FIORI 


is directly brought to the fore in two excerpts from his Apology of the Coun- 
cil of Chalcedon, both taken from Severus’ Against the Grammarian.? In these 
excerpts, John maintains that the union, in order to be such, must preserve 
the two components that were united; many passages from Severus’ Against 
the Grammarian quoted in the following chapters object that the union is not 
real if a duality of any kind persists in it. The natures of which Christ consists 
remain in him only in the form of the composition but they do not subsist 
separately, such as to be counted as really, concretely two. If one speaks of a 
union, it is obvious that the two, or many, from which the union derives, must 
be mentioned and necessarily appear to the mind that contemplates them (e.g., 
chapters 35, “The cutting and the duality which are in the thought cease [scil. 
after the union]" 36, “‘From two natures or hypostases' is said [only] in theory", 
37, "Composed [things] are separated only in theory", and 38 “Composition is 
divided only in [one's] mind"). However, the natures are only the theoretical 
origin of the union,” the “from which" but they do not exist as such in the real 
Christ; indeed, Severus writes, Cyril never expected Nestorius not to mention 
two natures, but expected him not to divide them at the level of concrete real- 
ity (chapter 45: "Not the fact itself of mentioning two natures is bad, but the 
fact of speaking of two natures after the union is contemptible’, woos sco له‎ 
ris للم‎ todd has thos الك ضر‎ bas enis لتم‎ amd 

From the first two sections, it may seem difficult to determine whether 
the florilegium aims at a generic exposition of Miaphysite Christology against 
dyophysitism in general, or if it has a more specific polemical goal. It is not of 
secondary importance, however, that most of the excerpts come from a work 
that Severus had addressed against John the Grammarian, a champion of Neo- 
Chalcedonianism: chapter 26 is made up of John’s objections to Miaphysitism 
and Andrew of Samosata’s objections to Cyril’s anathemas, while the following 
chapter contains Severus’ replies in various passages from Against the Gram- 
marian and the treatise to Nephalius. These elements are significant clues to 
the fact that we are dealing with a specifically anti-Chalcedonian collection. 
It is already striking at this point that the general tone of the collection and 


ously unknown passages from Against the Grammarian, excerpted from the last chapters 
of the treatise, which are lost in the manuscripts transmitting it in its entirety and edited 
by Lebon. 

18 From Severus, Against the Grammarian, 1114 and 11.31, 124 and 235 (text), 97 and 184 
(trans.). 

19 Theoretical here means “that can be contemplated exclusively in thought” as opposed to 
“concretely existing”. 
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the way the Miaphysite arguments are presented tend to be apologetic and/or 
polemical, seeing how the compiler selects and rearranges passages that serve 
as a polemical justification of the Miaphysite position against critical remarks 
coming from the Chalcedonian side. Some chapter titles in the first section are 
particularly eloquent, as they are formulated in a negative form and thus sound 
like replies to objections. See e.g. chapter 10: “The union did not take away dif- 
ference”; and reciprocally chapter 22: “Speaking of union does not neglect the 
difference”; chapter 13: “Essential difference does not bring in with itself a cut- 
ting into two after the union”; chapter 14: “Division does not follow a difference 
of essence in any regard”; and the previously quoted title of chapter 17: “We do 
not avoid confessing the property of the natures from which the Emmanuel 
derives, in order to preserve the union unconfused”. Thus, even though the 
title of the manuscripts B and C is “demonstrations of the Fathers against var- 
ious heresies’, in this florilegium the demonstrations do not attack the alleged 
heresies but rather defend Miaphysitism from the attacks of the heretics. This 
hypothesis is further confirmed by the following sections of the Christological 
florilegium, where the compiler goes on to define the Miaphysite tenets in a 
defensive way. Indeed, at the end of chapter 46, a passage from Severus’ letter 
to his correspondent Eleusinius is quoted where Severus refers to Theodoret 
of Cyrus, who had written that the phrase “unity in hypostasis", or “hypostatic 
union’, cannot be accepted insofar as it is stranger to the patristic tradition. 
Once again, an accusation coming from the Chalcedonian party. 


2.3 À Variety of Sources 

The next section of the florilegium (chapters 47 to 80, but especially 47-68) 
moves from the almost homogenously Cyrillian and Severan selection of the 
previous sections to a wider variety of sources. The intention is to show that 
many Fathers, since the beginnings of Christianity, had known the Miaphysite 
union and all the related conceptual apparatus, including the concept of com- 
position of the two natures in Christ and the theopaschite idea of God suffering 
and dying on the cross. In a way, this section is a patristic florilegium in the 
florilegium, where the universally accepted authority of the pre-Chalcedonian 
Fathers is evoked to support the Miaphysite tradition, which was mostly repre- 
sented by Severus and Cyril in the previous 46 chapters. The title of chapter 49 
is particularly telling: “The Fathers know that the union of the Word with His 
ensouled flesh was natural and hypostatic”. The same pattern can be identified 
in other titles where the term “Fathers” is present, for example in chapter 52: 
“Testimonia of the holy Fathers who confess that God the Word suffered and 
died for us in the flesh” or 53: “Although the Fathers separate two natures in 
theory, they see and say that the union occurred from those [two] and con- 
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fess one incarnate nature of the Word after the union, and do not divide in any 
way those which were united”. These chapters do not proceed in chronological 
order but start from Dionysius the Areopagite, who is seen as a genuine dis- 
ciple of the apostles. Peter of Alexandria, Athanasius, Basil, ps.-Gregory Thau- 
maturgus, the synod of Antioch that condemned Paul of Samosata, especially 
Malchion’s letter against Paul, Gregory of Nazianzus, and John Chrysostom are 
then quoted in the following chapters. The compiler even adds a short selec- 
tion of passages from the New Testament in chapter 50. Significantly enough, 
in B, where the structure is different, the block of chapters 47-68, which con- 
tains an apologetic selection of pre-Chalcedonian witnesses on the hypostatic 
union, opens the florilegium; the block containing chapters 1-47 immediately 
follows it. This cannot be the original order, because it is typical of florilegia to 
be appended to a piece of writing, not to precede it. Moreover, as stated above, 
at the end of chapter 46, a fragment from one of Severus’ letters to Eleusinius 
mentions an objection to the Miaphysite Christology raised by Theodoret, to 
which the following block starting with chapter 47 indeed seems to reply. How- 
ever, the rearrangement of B is understandable, since the pre-Chalcedonian 
Fathers antedate Cyril and Severus, and thus they should be put before the Mia- 
physite theologians, as if paving the way to them. 


2.4 The Council of Chalcedon 

The anti-Chalcedonian nature of this florilegium becomes obvious in the 
fourth section of the florilegium (chapters 81-105), which contains a large and 
most interesting selection of translated excerpts from the Council of Chal- 
cedon itself. In most manuscripts, these excerpts are indicated through obeloi 
in the margin, in order to warn the reader that they come from heretical writ- 
ings. These excerpts seem to be extracted from a sort of commented epitome 
of the Council, since they are occasionally accompanied by critical and histor- 
ical remarks, which, however, may have been written by the compiler of our 
florilegium. This finding is surprising, since, except for the canons published 
by Schulthess more than a century ago," we do not have Syriac translations of 


20 The use of these marginal signs was studied by Michael P. Penn, “Know Thy Enemy: The 
Materialization of Orthodoxy in Syriac Manuscripts," in Snapshots of Evolving Traditions: 
Jewish and Christian Manuscript Culture, Textual Fluidity, and New Philology (ed. L.I. Lied 
and H. Lundhaug; Texte und Untersuchungen zur Geschichte der altchristlichen Literatur 
175; Berlin: De Gruyter, 2017), 221—241. See also Flavia Ruani's chapter in the present vol- 
ume. 

21 Friedrich Schulthess, Die Syrischen Kanones der Synoden von Nicaea bis Chalcedon nebst 
einigen zugehórigen Dokumenten (Abhandlungen der Kóniglichen Gesellschaft der Wis- 
senschaften zu Góttingen, Philologisch-historische Klasse, N.F. X.2; Berlin: Weidmann, 
1908). 
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the proceedings of this Council. In our florilegium, citations from the council of 
Chalcedon alternate with excerpts from dyophysite writers such as Theodoret 
and Nestorius and, as a counterpoint, with passages from Cyril and Severus, 
always with an apologetic flavour. What is also surprising is that this section 
adds a sort of historical framework to the previous sections, providing the read- 
ers of the florilegium with a “dogmengeschichtliche” perspective and allowing 
them to understand the stakes of the Christological debate in historical per- 
spective. Chapter 82, for instance, contains the whole Chalcedonian definition 
of faith, which is followed, in chapter 83, by Severus’ harsh criticism of it in a let- 
ter to an Isaac Scholasticus; in chapters 89 and 96, we find passages from Cyril's 
letters where he complains that his writings have been falsified so as to seem in 
agreement with the dyophysite tenets. Indeed, in chapter 98, we can have alook 
at the other side of this affair, with a quotation from Theodoret’s letter to Nesto- 
rius, communicating that Cyril has accepted the view of the dyophysites. All 
the chapters in between, 90-95, contain quotations from Nestorius and Cyril, 
aiming to show that Cyril may seem close to the dyophysites because he uses 
the language of unity too, but that the dyophysites conceive of unity in a wrong 
way, since they undermine it with a wrong conception of duality. 


3 A Remote Root: The Probus Affair 


A crucial clue to the original context that prompted the production of the 
material collected in this florilegium is provided by the last quotations in chap- 
ter 68. They are extracted from three different writings of Probus, a little-known 
Miaphysite and later Chalcedonian theologian of the end of the sixth cen- 
tury. Probus’ thought and writings received some attention in the last century; 
Albert Van Roey,?? Paolo Bettiolo,?? José Declerck,?* Theresia Hainthaler?5 and 
Karl-Heinz Uthemann?6 wrote on him and published some of his works. Sebas- 


22 Albert Van Roey, “Het dossier," Albert van Roey, “Une controverse.” 

23 Paolo Bettiolo, ed. Una raccolta di opuscoli Calcedonensi: Ms. Sinaï Syr. 10 (CSCO 403-404, 
Scriptores Syri 177-178; Louvain: Secrétariat du CorpusSCO, 1979). 

24 José H. Declerck, “Probus, l'ex-jacobite et ses epaporemata pros Iakobitas," Byzantion 53 
(1983): 213-232. 

25 Hainthaler, “A Christological Controversy.” 

26 Karl-Heinz Uthemann, “Syllogistik im Dienst der Orthodoxie. Zwei unedierte Texte byzan- 
tinischer Kontroverstheologie des 6. Jahrhunderts," Jahrbuch der österreichischen Byzan- 
tinistik 30 (1981):103-112, and Karl-Heinz Uthemann, “Stephanos von Alexandrien und die 
Konversion des Jakobiten Probos, des spáteren Metropoliten von Chalkedon. Ein Beitrag 
zur Rolle der Philosophie in der Kontroverstheologie des 6. Jahrhunderts," in After Chal- 
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tian Brock?’ has even suggested to identify him with the philosopher Probus, 
some of whose works are extant in Syriac.?? Uwe Michael Lang touched upon 
Probus in his monograph on Philoponus' Arbiter.2° According to the West Syr- 
iac patriarch Dionysius of Tell-Mahre?? (ninth century; the pages on Probus 
are the only surviving ones from his chronicle) and to the twelfth-century his- 
torian Michael the Great, who elaborates on Dionysius' account, Probus was 
a Miaphysite theologian of the second half of the sixth century, an "erudite 
and intelligent” man,*! who had accompanied the Miaphysite patriarch of Anti- 
och, Peter of Callinicum, during a visit to Alexandria in 581-582, together with 
the archimandrite John Barbur who, according to another hitherto unknown 
source, was his teacher.3 In Alexandria, the two men were seduced by the 
theories of an Alexandrian “philosopher” or “sophist”, named Stephen (whose 
identity remains uncertain).53 We know that, for a while, Probus had defended 


cedon: Studies in Theology and Church History Offered to Professor Albert Van Roey for His 
Seventieth Birthday (ed. C. Laga, J.A. Munitiz, and L. van Rompay; OLA 18; Leuven: Peeters, 
1985), 381-399. 

27 Sebastian P. Brock, "The Commentator Probus: Problems of Date and Identity," in Inter- 
preting the Bible and Aristotle in Late Antiquity: The Alexandrian Commentary Tradition 
between Rome and Baghdad (ed. J. Lóssl and J.W. Watt; Aldershot: Ashgate, 2011), 195-206. 

28 On Probus the philosopher, see Henri Hugonnard-Roche, “Le commentaire syriaque de 
Probus sur l'Isagoge de Porphyre. Une étude préliminaire," Studia graeco-arabica 2 (2012): 
227-243; Henri Hugonnard-Roche, “Un cours sur la syllogistique d'Aristote à l'époque 
tardo-antique: le commentaire syriaque de Proba (vit siècle) sur les Premiers Analytiques. 
Édition et traduction du texte, avec introduction et commentaire," Studia graeco-arabica 
7 (2017): 105-170; Henri Hugonnard-Roche, "Probus," in Philosophie der Kaiserzeit und der 
Spätantike (ed. C. Riedweg, C. Horn, and D. Wyrwa; Die Philosophie der Antike 5.1-3; Basel: 
Schwabe Verlag, 2018), 2465-2469. 

29 Lang, Arbiter, 38-40. 

30 Fac-simile of the account (from Citta del Vaticano, Biblioteca Apostolica Vaticana Vat. Sir. 
144, f. 89"2b) and German translation in Rudolf Abramowski, Dionysius von Tellmahre, 
jakobitischer Patriarch von 818-845. Zur Geschichte der Kirche unter dem Islam (Abhand- 
lungen für die Kunde des Morgenlandes 25.2. Leipzig: F.A. Brockhaus, 1940), 138-144. 

31 Abramowski, Dionysius von Tellmahre, 139. 

32 Heis called Probus’ xes in the preface (preserved in the Ms Vat. Sir. 144, fol. 90") of Elias 
of Harrän to the treatise On Difference, which will be mentioned shortly. 

33 Much has been written on this Stephen, but any attempt at a precise identification has 
failed because of the presence of many Alexandrian "Stephens" in contemporary and 
later accounts; some of them may of course be one and the same person. See especially 
Declerck, “Probus; Wanda Wolska-Conus, “Stéphanos d'Athènes et Stéphanos d'Alexan- 
drie. Essai d'identification et de biographie," Revue des Études Byzantines 47 (1989): 5-89, 
Uthemann “Stephanos von Alexandrien;" Hainthaler, “A Christological Controversy,” 413- 
417. According to Uthemann, “Stephanos von Alexandrien,” 388-399, and Wolska-Conus, 
“Stéphanos,’ 82-89, this Stephen was the sixth-century Alexandrian commentator of Aris- 
totle of the same name. 
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the Severan Miaphysite orthodoxy against Stephen and had even written a refu- 
tation of his tenets. What did Stephen teach, which needed a Miaphysite reac- 
tion? We know little about Stephen’s theories, but from our historical sources 
we know that he objected to the Miaphysites that one of their main arguments 
was absurd. He purportedly said that if one conceives of the unity in Christ 
as of a unity of nature, like the Miaphysites did, then any difference based on 
the preservation of the characteristics of the natures, not only any division, 
must disappear. Indeed, if a difference persists, one can still count two distinct 
natures. Indeed, Probus’ initial refutation of Stephen, according to an indirect 
source, bore the title “Against those who affirm that one must not confess that 
the difference as to the natural characteristic is preserved after the union"?4 
Many chapters in the first section of the Christological florilegium seem to 
respond precisely to this criticism, as the titles of chapters 8 and 9 indicate: 
“The difference, as far as essence is concerned, did not cease after the thought of 
the union’; “the difference, as far as essence is concerned, remained” ام حاد)‎ 
hair taras 165 cma eS sor; amass eS sar ao). Our 
sources relate Stephen's thoughts in this merely aporetic form, and we do 
not know what Stephen's pars construens was, if any.35 We do know, however, 
that some time after following Stephen, Probus was expelled from Alexandria, 
returned to Antioch and, in 584/5, was condemned by a synod summoned at 
Gubba Barraya, in northern Syria, by Peter of Callinicum, who, after the synod, 
circulated a writing directed against Probus in all the churches and monaster- 
ies under his jurisdiction.?6 As a consequence, Probus and John converted to 
the Chalcedonian doctrine and were received by the Chalcedonian patriarch 
of Antioch, Gregory (570—593).?7 Probus later confessed his new faith twice, 


34 This title is quoted by the Miaphysite monks in their eighth libellus against Probus, in MS 
B, fol. 152", and D, fol. 122*. This treatise is identical with Probus's “Treatise on difference’, 
of which the monks quote a short passage in their seventh libellus against Probus (see 
note 40 below), and with Probus's so-called *Hypomnestikon", which is preserved in Ms B, 
fol. 238-240". 

35 Itis reasonable, however, to suppose that Stephen was a Chalcedonian, if it is true that 
John Moschos and the future patriarch of Jerusalem Sophronius (unsuccessfully) tried to 
pay him a visit, probably to attend one of his lectures, in Alexandria (see Moschos, Pré 
spirituel, 119). In Moschos' account, Stephen is also called "sophist" as in Dionysius of Tell- 
Mahre. 

36 All these events are related by Dionysius of Tell-Mahre; see Abramowski, Dionysius von 
Tellmahre, 139-140. 

37 According to Dionysius of Tell Mahre (Abramowski, Dionysius von Tellmahre, 141), they 
were received by Gregory's successor (and predecessor, as he held the patriarchate twice, 
in 559—570 and 593-598) Anastasius, but this is unlikely due to the long chronological gap 
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with two creeds addressed to Gregory and his successor Anastasius, respec- 
tively, which are both cited in chapter 68 of our Christological florilegium.S8 
Peter of Callinicum’s writing against Probus is unfortunately lost, but we know 
from Dionysius of Tell-Mahre that its main thesis was the following: “the differ- 
ence of the natures from which Christ derives really exists and persists after the 
union, without implying number and division of the natures"?? This is precisely 
what our florilegium tries to repeat throughout the first two sections; firstly, the 
persistence of difference and the cessation of division, and, secondly, the fact 
that the number two is not real in the incarnation, since only one is concretely 
subsistent. The problem seems to have raised many concerns and to have been 
strongly debated among Miaphysites at the end of the sixth century. Another 
treatise of those years, which has long been attributed to John Philoponus but 
was certainly not written by him, On Difference, Number, and Division, tackles 
precisely the same topic, and seems indeed to be addressed against Stephen’s 
tenets. In fact, I have recently discovered a preface to this treatise by an Elias of 
Harran (see below) appended to the Ms Citta del Vaticano, Biblioteca Apostolica 
Vaticana Vat. Sir. 144, one of the manuscripts preserving this treatise. According 
to this preface, On Difference, Number, and Division was composed by three Syr- 
ians, Sergius of Huzri, Thomas of the monastery of Mar Zakkai and Simeon of 
the monastery of Talil. These three men are also known to us as participants in 


between the synod of Gubba Barraya and Anastasius’ election in 593; see Van Roey, “Het 
dossier,” 185 n. 1, and Van Roey, “Une controverse,” 350. 

38 See Appendix 1 for the titles of these texts. 

39 Abramowski, Dionysius von Tellmahre, 140: "Und sogleich schrieb der Patriarch Mar Petrus 
einen Brief oder Traktat in Vollmacht der ganzen Synode, in dem er die Meinung des 
Sophisten und des Probus vernichtete und zerstórte und durch Zeugnisse der Lehrer 
aufrichtete und bewies, daf$ wahrhaftig und wirklich der Unterschied der Naturen, aus 
denen Christus besteht, auch nach der Feststellung der Einheit gewahrt wird ohne 
Zählung und Unterscheidung dieser Naturen”. 

40  Onthis treatise, preserved in the Mss Vat. Sir. 144, London, British Library Add. 12171, and 
partially in BL Add. 14670, and published and translated among John Philoponus' works in 
Opuscula monophysitica Ioannis Philoponi, 95-122 (text), 140—171 (trans.), see Lang, Arbiter, 
33-40. Lang convincingly argues against the attribution to Philoponus and suggests that 
it must be considered a work produced in Philoponus' circle. Van Roey suggested (Van 
Roey, “Het dossier" 187), but later on retracted (Van Roey, “Une controverse, 352 n. 9), 
that Probus may have been the author of this treatise during his Miaphysite phase, and 
that the treatise may have coincided with his work against Stephen (see note 34 above). 
This cannot be the case, since the only fragment we have from the treatise "On differ- 
ence" against Stephen (identical with Probus's preserved Hypomnestikon, see again note 34 
above) that the Miaphysite monks attribute to Probus in their seventh and eighth libelli 
does not overlap with any passage in the anonymous treatise On Difference, Number, and 
Division. 
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the debate between Probus and the Miaphysites in Antioch, which will be men- 
tioned shortly; indeed, Elias writes that they prepared the treatise precisely for 
that debate. 

This debate between Probus and a group of Miaphysites was directed by the 
Chalcedonian patriarch Anastasius in Antioch in 595/6 by order of Emperor 
Maurice. The now Chalcedonian Probus and the monks debated, once again, 
on difference, division, and the natural characteristic. The sources for the 
reconstruction of this debate are still unedited, except for the aforementioned 
treatise On Difference, which has not been directly related to this disputation 
so far.^ Probus and the monks exchanged respectively eight libelli, of which 
only the seventh and eighth of the monks have come down to us, along with 
an excerpt of Probus’ response to their sixth libellus. Some questions by the 
patriarch Anastasius addressed to the Miaphysites, with the latter's reply, are 
also preserved.^? The subject of Anastasius' questions and of the Miaphysites' 
replies immediately brings the reader into the same conceptual atmosphere as 
in the Christological florilegium, the wording being precisely the same.^? The 
libelli of the monks, however, are even more striking in this respect. The Mia- 
physite monks presented many patristic witnesses in support of their stance. 
The great majority of the excerpts quoted in the libelli have a correspon- 
dence in our florilegium, and especially—not by chance—in its first section, 
which deals with the specific problem of difference and division in Christ (see 
Appendix 2). It is particularly significant that the omissions in the quotations 
also overlap; for example, if a quotation from Severus in a libellus is interrupted 
through the phrase “and again", sada, and then resumed, the same quotation 
in the florilegium is interrupted and resumed at the same points. The quota- 
tions made by the monks in the two libelli cover substantial parts of our flori- 


41 lam currently working on the edition of these sources, as well as of the whole Probus 
dossier. 

42 In MSBL Add. 14533 (D), fol. 106". 

43 Anastasius’ question on fol. 106" of BL Add. 14533 reads as follows: alsarl xa د‎ 
elo eriala Ladue’ LIDT حودمم “للف‎ aurons andes eias eLa 
das A al ies terea amba alsar حم‎ eami ur omis 
حتدہ دم‎ Us remain Moo aw ieu Ag esee ir Vae sah dice 
eir . كله خلا حصت‎ Ladin’ ar Lam cam. ehan Lamisas على‎ e amao 
Ar sine ar مال تحر‎ ar eer? nr esse] salue pie e as ie ar’ 
+ »محف »م نطف‎ (“if you confess the difference as to the nature of the natures that were 
united in Christ, do you also affirm the [scil. two] natures from which Christ [derives], 
which come along with such a difference of theirs? I have not asked this question, I repeat 
it, about the division, nor about the number, or about the hypostases, but exclusively about 
the natures from which the union [resulted]. Thus, then, reply “yes or no”, not by speaking 
as another man thought or spoke, but as you yourself [think]"). 
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legium, although they are quoted in a different order. The table in the appendix 
provides a partial idea of the correspondences; we can suppose that the quo- 
tations in these libelli, if summed to the quotations that certainly appeared in 
the six lost libelli, covered the greatest part of our florilegium. 

Some of the excerpts quoted in the libelli are longer than the correspond- 
ing excerpts in our florilegium, whereas some others are much shorter. This 
means that the libelli are not, or not entirely, the direct source of the Christo- 
logical florilegium. Therefore, it is tempting to venture a little speculation and 
turn to Peter of Callinicum as the initial source of this patristic material. We do 
not have his treatise against Probus of 585 but, judging by Peter's compilatory 
style in his massive extant work against the patriarch of Alexandria on trithe- 
ism, the Contra Damianum, which is largely based on patristic quotations, we 
can easily suppose that he made use of a large number of patristic sources in 
the lost treatise against Probus as well. Thus, one is easily led to suppose that 
Peter's lost treatise against Probus may be the source of the selections from 
Severus, Cyril, and the other Fathers that the monks also quoted in their libelli 
ten years later. More generally, one could say that our Christological florilegium 
selects, collects and rearranges patristic materials that were produced in the 
decade of 585-595, duringthe controversy between Probus and the Antiochene 
Miaphysites. The florilegium may have drawn at least a part of its patristic tes- 
timonia, which were also used in the libelli of the monks (and in the response 
of the Miaphysite monks to the monks of Bet Marun^^), from Peter of Call- 
inicum’s lost treatise, and it may have reassembled them into a new florilegium. 
Although speculative, the hypothesis that Peter of Callinicum's patristic mate- 
rials were selected and rearranged in later Syriac florilegia is not unreason- 
able. As Bishara Ebeid has recently shown, the greatest part of the trinitarian 
florilegium that accompanies our Christological florilegium, in most of the 
manuscripts where it is preserved, consists precisely in a rearrangement of the 
patristic excerpts contained in Peter of Callinicum's Contra Damianum.^5 Thus, 


44 Another Miaphysite source of the end of the sixth century that contains a great deal of 
excerpts also found in the Christological florilegium, exactly with the same form and 
length as in the florilegium, is the response of a group of Miaphysite monks, "partisans 
of Peter (of Callinicum), patriarch of Antioch" to five propositions of the Chalcedonian 
monks of Bet Marün (Wright, Catalogue, 2:945-946; partial translation in François Nau, 
"Les Maronites, inquisiteurs de la foi catholique du vr* au vir? siècle, Bulletin de l'Asso- 
ciation de Saint-Louis des Maronites janvier [1903]: 343-350; avril [1903], 367-383. I am 
also currently preparing a critical edition and complete translation of this correspon- 
dence). 

45 Bishara Ebeid, “Metaphysics of Trinity in Graeco-Syriac Miaphysitism: A Study and Analy- 
sis of the Trinitarian Florilegium in Ms British Library Add. 14532,” Studia Graeco-Arabicau 
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the Christological florilegium may be at least partially the result of an anal- 
ogous operation made on Peter’s work against Probus. Therefore, with Probus 
and with the Miaphysite response to the monks of Bet Marün, we have brought 
to light the most ancient layer accessible to us of the geological stratification of 
our florilegium. 


4 In Search of a Context: Why an Anti-Chalcedonian Florilegium? 


Now that we have determined the likely context in which the materials of our 
florilegium originated, we must come back to the florilegium itself and neces- 
sarily ask two questions. What was the use of rearranging, in the late eighth 
century, the patristic archives that had informed an apparently remote and 
highly technical controversy of the sixth century? How important could the 
refutation of Chalcedonian Christology be in that age? 


44 Elias’ Letter to the Chalcedonian Syncellus Leo of Harran 

In the last decades, the period between the end of the seventh and the begin- 
ning of the ninth century has been intensively studied by Syriac scholars as 
the age of the establishment of the Umayyad and then of the ‘Abbasid rule 
in Syria and Mesopotamia, as well as the crucible of Christian Arabic litera- 
ture and the heyday of anti-Islamic apology. Little attention, however, has been 
paid to Christological disputes of the same age involving the Syriac orthodox 
Church; as a matter of fact, only two articles by Ute Possekel were devoted to 
the topic in the last thirty years. Our sources are admittedly scarce, especially as 
far as the eighth century is concerned. One of Possekel's articles*® sheds new 
light on a rather friendly dispute of the eighth (or possibly the beginning of 
the ninth) century that involved a Miaphysite convert from Chalcedonianism, 
a man named Elias, and his friend Leo, a syncellus of the Chalcedonian bishop 
of Harran. This Elias must not be confused with the Syriac orthodox patriarch 
Elias of Harran, who died in 723;^" in fact, he must probably be identified with 


(2021): 63-108; Albert Van Roey, “Un florilège trinitaire syriaque tiré du Contra Damianum 
de Pierre de Callinique,’ OLP 23 (1992): 189-203. 

46 Ute Possekel, “Christological Debates in Eighth-Century Harran: The Correspondence of 
Leo of Harran and Eliya,” in Syriac Encounters: Papers from the Sixth North American Syriac 
Symposium, Duke University, 26-29 June 20n (ed. M.E. Doerfler, E. Fiano, and K.R. Smith; 
Eastern Christian Studies 20; Leuven: Peeters, 2015), 345-368. 

47 Josephus Simonius Assemani, Bibliotheca Orientalis Clementino-Vaticana (3 vols.; Romae: 
Sacrae Congregationis de Propaganda Fide, 1719-1728) 1:467 was at the origin of this con- 
fusion as he suggested that Elias should be dated to ca. 640; the identification with the 
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an Elias of Harran, by whom we have a treatise on the Eucharist addressed 
to Dionysius of Tell-Mahre, arguably before the latter was elected patriarch 
(Dionysius is called “of Qennesre" in the dedication),^? in addition to a short 
preface to the above-mentioned pseudo-Philoponian treatise On Difference, 
Number, and Division. Specifically, we have an incomplete letter in twelve chap- 
ters addressed by Elias to Leo, in which he explains to his friend the theological 
rationale of his conversion; in the letter, Elias also quotes extensive passages 
from other works of slightly earlier Syriac Chalcedonian theologians, George, 
bishop of Martyropolis-Maiphergat, and Constantine, bishop of Harran, who 
had written against the Miaphysites. The letter was edited and translated in 
1985 by Albert van Roey,* who had also published an extensive study on its 
contents and theology more than forty years earlier.5° 

The topics tackled by Elias, which were singled out by Van Roey in his study,5! 
partially but significantly overlap with those tackled by the monks in their 
libelli against Probus, in the above-mentioned treatise On Difference, and in the 
Christological florilegium. Even after Van Roey's fine doctrinal overview, Elias' 
letter would still deserve a detailed commentary. Here, I will just isolate some 
samples in order to highlight how the choice and treatment of two topics in 
the letter are particularly close to our florilegium. These are; 1) the distinction 
between “difference” and “division” of the natures in Christ, and 2) the rejec- 
tion of the use of the expression "two natures" after the thought of the union. 
What is even more significant with regard to the Christological florilegium is 
that, as we shall see, the whole letter is interspersed with patristic quotations, 
and the last part of the letter is a discussion on Leo's wrong understanding of 
the patristic quotations he had displayed when writing to Elias.5? In fact, most 
of these quotations once again overlap with those in the florilegium, as can be 
seen from the selection provided in Appendix 3. 

As to the first topic (difference vs. division and the natural characteristic), 
the fifth chapter of the letter rejects the dyophysite tenets by stating that one 
can only say “two natures" in the sense that in the union there remains a differ- 
ence in their natural characteristic; any other affirmation of two natures cuts 


patriarch was made by Rubens Duval, La littérature syriaque (Paris: V. Lecoffre, 1907), 378. 
Albert Van Roey, "La lettre apologétique d'Élie à Léon, syncelle de l'évéque chalcédonien 
de Harran,” LM 57 (1944): 1-52, at 4-10, corrected the mistake. 

48 This treatise is preserved in the Ms London, British Library Add. 14726, fol. 59"-71"; see 
Wright, Catalogue, 2:830-831. 

49 Eliae epistula. 

50 Van Roey, “La lettre” 

51 Van Roey, “La lettre,” 21-51. 

52 Eliae epistula, 89-106 (text), 64-76 (trans.). 
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the union. As Elias writes, “why do you make of the difference in the natural 
characteristic a cause for the separation of the natures?” This question was 
still urgent in the eighth-ninth century as it implies a typical Chalcedonian 
argument, which by Elias’ time had already found full-fledged expression in 
John Damascene, and which requires a brief excursus on the opposed meta- 
physical presuppositions of Chalcedonians and Miaphysites. 


In fact, both Chalcedonians and Miaphysites acknowledged the persistence of a “natu- 
ral” or “essential” difference in the union, i.e., a difference on the level of nature between 
humanity and divinity in Christ. Since Cyril, the Miaphysites had called it, as we saw 
above, a difference as to the natural quality, wç ¿v nortti pvo, concerning the ratio 
of the mode of being, A6yos toô rûç elvat. This level of difference is the level of the 
1810,94 i.e., of the property that distinguishes the species, or specific universals, from 
one another. Neo-Chalcedonians, however, always distinguished the essence from the 
individual. They insisted on the fact that what distinguishes individuals, i.e. hypostases, 
from one another, and thus also makes it possible to count them, is a particular bundle 
of accidental properties (a terminology which can be traced back to Porphyry's Isa- 
goge).55 According to John of Damascus, the individual, or hypostasis, is an essence 
with accidents, odoia tig petà ouuBeBnxétuv.56 This means, in turn, that every hyposta- 
sis is an instantiation of a specific universal essence through a peculiar bundle of acci- 
dental properties.5? According to the Chalcedonians, any essence really exists only as 
instantiated in an individual hypostasis;?? there are no uninstantiated universals, but, 


53 Eliae epistula, 19 (text), 13 (trans.). 

54 See e.g. Van Roey “La lettre,” 23. 

55 Porphyry, Isagoge, 7, 19-27. 

56 John Damascene, De fide orthodoxa 111.6, 120.11. 

57 Christophe Erismann, “A World of Hypostases. John of Damascus’ Rethinking of Aristotle’s 
Categorical Ontology,” sP 50 (2011): 269-287, at 276-277. This is the grounds of the typi- 
cally Chalcedonian concept of enhypostatos, or instantiation of an essence in a hypostasis, 
which Erismann discusses at length in the same article at 280-287, and has recently been 
the object of intensive enquiry; see Benjamin Gleede, The Development of the Term ‘enhy- 
postatos’ from Origen to John of Damascus (VChr Supplements 113; Leiden—Boston: Brill, 
2012); Johannes Zachhuber, The Rise of Christian Theology and the End of Ancient Meta- 
physics. Patristic Philosophy from the Cappadocian Fathers to John of Damascus (Oxford: 
Oxford University Press, 2020), especially 196—197, 207—214, 219-237, 292-295; Dirk Kraus- 
müller, “Enhypostaton: Being “in another" or “with another": How Chalcedonian theolo- 
gians of the sixth century defined the ontological status of Christ's human nature," VChr 
71 (2017): 433-448. 

58  “Universals subsist as universals in individuals" (Erismann, “A World of Hypostases,’ 283). 
To indicate this principle, Zachhuber, The Rise, 193, created the siglum NNWH, “no nature 
without hypostasis"; Erismann devoted a whole article to it: Christophe Erismann, “Non 
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when instantiated in individuals, universals do really exist. On the level of the hyposta- 
sis, Chalcedonians denied the persistence of any difference, because a difference on 
that level implies the distinction of more individuals,5? namely a numerical plurality. 
In Christ, then, two different universal essences have been instantiated in a unique 
hypostasis and thus both really exist in it. Since the hypostasis is one, Christ is one. 
There is no problem in affirming that the respective properties of the natures/essences 
continue to differ, since the unity is granted by the uniqueness of the hypostasis. 

Now, since Miaphysites identified nature/essence and hypostasis, they necessarily 
misinterpreted the Chalcedonian stance. Their position has been interpreted as “nom- 
inalist’®° namely, that no universal nature/essence really exists. A nature can only 
be conceived of in thought, and it is not right to state that it really exists when it is 
instantiated in an individual, because only individuals exist, and “natures” are concrete 
existing specific entities, thus being tantamount to hypostases. This explains Cyril's 
and Severus' strenuous insistence on expressions like *we can conceive of two natures 
only in subtle thoughts and imaginations"9! With this conception in the background, 
the Miaphysites regarded the Chalcedonian formula as producing division and con- 
fusion at the same time, where division is caused by the Chalcedonians affirming the 
real existence of two different natures with their differing properties in Christ, which, 
according to the Miaphysite concept of nature, meant two individual Christs; confu- 
sion, for the reasons explained above, is caused by the Chalcedonians refusing to affirm 
a difference of properties at the level of the hypostasis, because, in their opinion, this 
would have meant a distinction between two different individuals. In brief, both Chal- 
cedonians and Miaphysites affirmed the persistence of a difference on the level of the 
essence, but, for the Chalcedonians, this meant affirming a difference on the level of 
the universal natures, whereas, according to the Miaphysite concept of nature, affirm- 
ing a difference of natures implied a difference between more individuals. Hence, Elias’ 
question: *why do you make of the difference in the natural characteristic a cause 
for the separation of the natures?" This resonates with chapters 11 and 12 of the flo- 


Est Natura sine Persona: The Issue of Uninstantiated Universals from Late Antiquity to 
the Early Middle Ages,’ Methods and Methodologies: Aristotelian Logic East and West, 500— 
1500 (ed. M. Cameron and J. Marenbon; Investigating Medieval Philosophy 2; Leiden: Brill, 
2011), 75-91. 

59 See Van Roey, “La Lettre,” 23, and Erismann, “A World of Hypostases,” 275, based on John 
of Damascus. 

60 Erismann, “Non Est Natura,” 83-84. 

61 Among many examples quoted in the Christological florilegium, see for instance Severus, 
Against the Grammarian, 11.31, 237 (text): or als rlsamss uX AL 
ur am pm alms puria eus bia; 185 (trans.): "Nam quia in 
cogitatione tantum et quasi in subtili contemplatione separamus ea, ex quibus est Chris- 


” 


tus’. 
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rilegium, “we do not consider the difference to be cause of division” and “Heretics try 
to introduce division through difference,” as well as the title of Elias’ fifth chapter, “the 
two natures that are posited by the dyophysites according to the essential difference 
viz. to the difference in the natural characteristic ... are not united, as they guiltily 
state, but separated”. Namely, the way the dyophysites conceive of the difference in 
the natural characteristic, i.e., as a reason to affirm a duality of nature, is illegitimate, 
because it reintroduces a separation—a duality—in Christ. Of course, although they 
maintained—opposite to the Chalcedonians—that the difference of properties is at 
the level of the individual nature/hypostasis, the Miaphysites did not draw from this 
the conclusion that there are two Christs, because their ontology was substantially dif- 
ferent. While for the Chalcedonians two different sets of properties must be referred 
to two different, really existent essences (which in the case of Christ are instantiated 
within the same individual hypostasis), for the Miaphysites there are no such things 
as really existent essences to which properties must be referred, so that two different 
sets of properties can rest on the same individual without implying different essences 
in the background. An elegant illustration of this Miaphysite point of view is found in 
the above-mentioned sixth-century treatise On Difference, Number, and Division, where 
the authors explain that different sets of properties can exist within the same individ- 
ual, without implying a multiplicity of individuals, since difference is not a matter of 
quantity but of quality—i.e., it falls under a different category. Division, on the contrary, 
belongs to the domain of quantity. Elias echoes this argument in the fifth chapter of the 
letter, where he responds to a Chalcedonian remark that “every difference, insofar as it 
is a difference, necessarily implies number”;®? against this, he affirms that “number is 
not connected to every difference ... that [type of] difference, to which number is not 


connected, does not produce a division”.63 


Since the natures are not separated, Elias writes in chapter 9, one can no longer 
use any expressions containing “two natures” (which is tantamount to number- 
ing two natures) after thinking of the union that, as such, removes any “two”. 
Previously, in chapter 5, Elias had written that “those natures that you continue 
to count even after considering the union are separated, not united^94 because 
union must imply the disappearance of duality: "the force of a real union does 


62  Eliae epistula, 16 (text), n (trans.). 

63 Eliae epistula, 17 (text), 12 (trans.). 

64 Eliae epistula, 21 (text), 15 (trans.). Here, once again, the misunderstanding between the 
two groups is based on contrasting ontologies (and not only on terminology); both agree 
that individuals are distinguished numerically, so that one cannot count more than one 
individual Christ. However, their differing conception of the universals, their concrete 
existence, and what an individual is, leads them to complete incomprehension. Chal- 
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not tolerate division and number, and makes them cease”65 (compare the title 
of chapter 79 in the Christological florilegium: “The force of the union makes 
every duality cease"). In chapter 9, after quoting a passage from Cyril's first let- 
ter to Succensus, he writes: “(Cyril) did say that he sees two natures when he 
considers the way of the incarnation of the Word with the eyes of the soul;66 but 
when he considers their concourse to the real union, he confesses one incar- 
nate nature of the Word”6? (compare with the title of florilegium chapter 53, 
on which see also above under 2.3: “Although the Fathers separate two natures 
in theory, they see and say that the union occurred from those [two] and con- 
fess one incarnate nature of the Word after the union, and do not divide in any 
way those which were united”); “they no longer remain two after the thought 
of the union”68 (compare with the florilegium, title of chapter 75: "After the 
thought of the union, the cutting into two [that is present] in the thought ceases 
and departs”). Also, in the seventh chapter of his letter, Elias discusses another 
important point of our florilegium, that is, since the two natures of the Chal- 
cedonians are not really united, they must actually be defined as two indepen- 
dent hypostases (see the title of Elias’ chapter 7: “the Chalcedonians know that 
the two natures that they affirm in Christ are two hypostases and two sons”).®9 
Our florilegium treats this point as well, especially in chapter 65: “The expres- 
sions “in two” or “in each one” are understood [as referring to] two hypostases 
that subsist in their proper subsistence”. These arguments correspond to the 
second section of the Christological florilegium. What is most relevant here is 
that the patristic quotations of chapter 9, as can be seen in the appendix, corre- 
spond with few exceptions to a compact block of quotations that are included 
in the third section of our florilegium, in chapters 52-54, and often appear in 
Elias in the same order as in the florilegium; note that the title of chapter 53 
was mentioned here above as a parallel to Elias’ arguments. This is a clear indi- 
cation that Elias was using a collection of excerpts, the organization of which 
was already similar to that of the florilegium. 

To sum up, Elias tackles precisely the same questions as in the first three sec- 
tions of our florilegium, with the same apologetic tone, and, in doing so, he also 


cedonians count two natures but would never dare count two individuals; Miaphysites 
would never dare count two individuals either, but since nature is exclusively identical 
with the individual, they regard the Chalcedonians as counting two individuals. 

65  Eliae epistula, 26 (text), 18 (trans.). 

66 Elias also reveals here the fundamental Miaphysite “nominalism”. 

67 Eliae epistula, 66 (text), 48 (trans.). 

68 Eliae epistula, 71 (text), 51 (trans.). 

69 Eliae epistula, 51 (text), 37 (trans.). 


A GEOLOGICAL APPROACH TO SYRIAC MIAPHYSITE CHRISTOLOGY 209 


abundantly quotes patristic authorities largely overlapping with those quoted 
in the florilegium. It must be noted, however, that Severus, the main author- 
ity quoted in the florilegium, is almost nowhere to be found in Elias’ letter. This 
must certainly be partially due to the fact that he intends to make use of author- 
ities that also Chalcedonians could accept."? Thus, with Elias, we have reached 
a second geological stratum, which is much closer in time, and more similar, to 
what we see on the surface—the Christological florilegium. 


4.2 A Cumbersome Antagonist: Theodore Abu Qurrah 

Harran, the city of Elias’ addressee Leo, and very likely of Elias himself, was, 
as Possekel has shown,” a stronghold of Chalcedonian doctrine during the 
whole eighth century and beyond. Theodore Abt Qurrah was the city’s bishop 
at the beginning of the ninth century (the exact dates are unknown), thus he 
must have been roughly contemporary to Elias, and he was at the centre of 
a renewed moment of controversy between Chalcedonians and Miaphysites. 
Indeed, not later than 812/3, Abt Qurrah went to Armenia with missionary pur- 
poses and sojourned at the court of prince ASot Msaker. He tried to convert the 
prince's court to the Chalcedonian faith, but ASot wanted him to debate with a 
Miaphysite theologian, and invited the Arabic-speaking scholar of Tagrit, Abü 
Ra'itah, who did not himself go, but sent, as is well known, his relative Nonnus 
of Nisibis (d. ca. 860),7? even though he also wrote two letters to ASot against 
Theodore Abü Qurrah (Abu Ra'itah's third letter, written before the debate, 
and fourth letter, written after it).74 The debate took place between 813 and 
817, and according to all sources except for a Georgian one, which understand- 
ably considers the winner to be the Chalcedonian Theodore," Nonnus pre- 


70 It must be considered, however, that the letter abruptly ends at the beginning of the 
twelfth chapter, which is indeed devoted to the discussion of quotations from Severus. 

71  Possekel, "Christological Debates." 

72 According to Possekel, “Christological Debates,” 358, the fact that Elias does not men- 
tion Theodore would indicate that Elias' letter was written before Theodore's theological 
floruit. Apart from the fact that we do not have the entirety of the letter, Elias' silence 
on Theodore may also have a strategic reason. Being a Harranite convert from Chalcedo- 
nianism, Elias quotes Chalcedonian authorities of the recent past, such as George of 
Maipherqat or John Damascene, but he may have found it prudent, or simply respect- 
ful (considering the friendly tone of his letter), to avoid mentioning, and start a polemic 
with, his own former bishop. 

73 Albert Van Roey, Nonnus de Nisibe. Traité apologétique. Étude, texte et traduction (Biblio- 
thèque du Muséon 21; Louvain: Bureaux du Muséon, 1948), 5. 

74 See also Bishara Ebeid's chapter in the present volume, with secondary literature. 

75 This information is drawn from Nikolaj J. Marr, “Apkayn, 210111071510 Ha3BaHye xpu- 
CTHAH B CBA3H C BONPOCOM 06 apwanax-xakegionurax,' Busaumulíckuii epemenHuK 12 
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vailed”6 and Theodore was expelled from Armenia. Unfortunately, no account 
of the debate is available to us but, in the preface to Nonnus’ Commentary on 
John, the Armenian translator provides us with highly generic information on 
the topic of the confrontation. He writes that Theodore, whom he does not 
mention by name, “divided into two the inseparable unity of Christ after the 
indivisible and unconfused unity”. Nonnus, however, reaffirmed the Miaphysite 
orthodoxy: “to confess one from two natures”. Nothing more can be gath- 
ered from this source, nor are we better informed by Michael the Great, who 
is our “only even moderately substantial source"? on Theodore's life; he men- 
tioned these events, but mixed up Theodore Abt Qurrah with another figure, 
Theodoricus Pyglo or Puggolo, who is different from him in many respects.” 
We can only speculate whether Nonnus and Theodore debated on the same 
problems tackled by Probus, Peter of Callinicum and the Miaphysite monks 
more than two centuries earlier, and by Elias in his letter. The letters against the 
Melkites addressed to prince ASot by Abū R@itah do not provide us with signif- 
icant insight on the topics that were discussed in Armenia. Something more 
can be found on the other side of the controversy. Indeed, among the many 


(1906): 1-68, at 9 and n. 2 (“na gruzinskom jazike sohranilos’ prenie Abukury s armjani- 
nom. V pamjatnike imeem tendencioznoe izobrazenie, po-vidimomu, togo religioznogo 
prenija ... Sudja po etomu halkedonitskomy istocniku armjanin pobeZden"). Marr does 
not give any indication as to his source, which he only defines as "Chalcedonian" (halke- 
donitskij istocnik); he merely states that he found the information in the Georgian Ms 51 
of the "Society for the Spreading of Literacy among Georgians’, which would contain, 
on fol. 67'-68", a debate between Theodore Abū Qurrah and an Armenian, whom Marr 
assumes to be Nonnus of Nisibis. As far as I can see, however, in the catalogue of the 
Society (3.C. TakaumBuru, Onucanue pykonuceüi O6wecmea pacnpocmpanenua epamom- 
Hocmu cpedu epysunckoeo Hacenenua [2 vols.; Turc: Tunorpapusa 1.11. Koszosckaro, 
1904-1912], 1:372-378), MS 51 has a part of the epic of Rustam (Rostomiani) from the Shah- 
Name and does not seem to contain the debate of Abü Qurrah and Nonnus. Currently I 
am not able to locate the manuscript, which must be preserved at the Abuladze centre 
of Georgian Manuscripts in Tbilisi as part of the S-collection, just as all the manuscripts 
once owned by the Society. 

76 For an overview of our sources of information concerning the debate, see Marr “Apxayn;” 
Van Roey, Nonnus de Nisibe. Traité apologétique, 3-15 and 18-21; Igor Dorfmann-Lazarev, 
Arméniens et byzantins à l'époque de Photius: Deux débats théologiques aprés le triomphe 
de l'orthodoxie (CSCO 609, Subsidia 117; Louvain: Peeters, 2004), 69-74; see also Theodore 
Abü Qurrah, Works, xi-xviii. According to Marr, the "Georgian source" (see previous note) 
reproduces the debate, but this information cannot yet be verified. 

77 Nonnus, Commentary on the Gospel of Saint John, 3. See also Dorfmann-Lazarev, Armé- 
niens et byzantins, 74. 

78 | See Theodore Abt Qurrah, Works, xiv. 

79 Michael the Great, Chronicle, 4:495 (text), 3:32 (trans.); Dorfmann-Lazarev, Arméniens et 
byzantins, 69. 
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extant works of Abu Qurrah, we find two interesting writings in Greek and Ara- 
bic, respectively, a letter significantly addressed to the Armenians9? and a short 
Confession of Faith,®! the occasion of which is unknown. In both texts, Aba 
Qurrah deals at length with the topic of “natural properties, natural energies, 
and natural wills’, in a polemic against Miaphysites and Monothelites. These 
three phrases remind us of the expression "natural characteristic" of the Mia- 
physites, which can indeed be regarded as a summary of the three. According to 
Abü Qurrah's exposition of the Chalcedonian orthodoxy, the two natures must 
be present in the single hypostasis ofthe incarnate Logos also after the union, as 
substrata containing the potentiality of the properties, energies and wills that 
are actually present in the concretely existing single hypostasis of Christ. Here, I 
shall quote only an exemplary statement from the second writing: “in the same 
way [as the properties of the two natures in Christ], sight is said to belong to the 
eye and not to the ear, and hearing to the ear and not to the eye, while sight and 
hearing together belong to the single hypostasis that has the eye and the ear— 
for instance, St. Peter or St. Paul"8? It is precisely against this kind of position 
that the Miaphysites recurrently argued over the centuries, i.e. in their opinion, 
even if different properties, belonging to different natures, rest on one single 
hypostasis, their difference cannot be explained through a duplicity of natures. 
Abü Qurrah, on the contrary, starkly states: "unlike Severus, the scholastic ass, I 
do not deny that he [scil. Christ] has two natural properties" thereby meaning 
that the different properties point to the persisting existence of two natures in 
the incarnate Christ. For the Miaphysites, there is no admitting such a twofold 
substratum, for any duality whatsoever must be condemned. The Chalcedo- 
nians, on the contrary, do not see how a difference of properties may continue 
to subsist within a single individual, without the underlying persistence of such 
a duality, since it is clear that the unity of the hypostasis must be saved on 
the other side. Thus, although Abū Qurrah does not mention the concepts of 
"difference" and “division”, he shows that in his age the debate still focused on 
the correct comprehension of the natural properties and their relation to the 
natures and the one hypostasis. Furthermore, since Theodore also treated this 
point when writing to the Armenians, we can legitimately suppose that the 
topic had some purport in the debate at the court of Aÿot. 


80 Theodore Abū Qurrah, Works, 83-95. 
81 Theodore Abu Qurrah, Works, 151-154. 
82 Theodore Abū Qurrah, Works, 153-154. 
83 Theodore Abū Qurrah, Works, 89-90. 
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4.3 A Pivotal Figure: Nonnus of Nisibis 


As to Nonnus' writings, we do not have any work related to his debate with Abu 
Qurrah. However, it is worth reading his oeuvre to see whether his own con- 
cerns and the exchanges he had with his adversaries focused on the same topics 
as those displayed in our florilegium. This is indeed the case in his two extant 
letters of Christological content, which he sent to a monk named John and an 
anonymous person, respectively.84 To a lesser extent, it is also the case as far 
as his longer Christological treatise against Thomas of Marga 15 55 
this, however, treats the specific topic of Christ's will, which plays no role in 
our Christological florilegium. Both letters are closely related to the themes of 
our florilegium. Here I will focus on the first part of the letter to the anony- 
mous person, which is particularly telling, as it deals with the preservation of 
the natural, or essential, characteristic, the 511066 kyonoyo (stan es-3oox.) 
or "4sy0yó (amar), of both natures from which Christ derives. Various pas- 
sages in the letter repeat this concept in the very language used in the excerpts 
from Cyril and Severus quoted in the Christological florilegium, and in the titles 
of its chapters, although Nonnus never quotes patristic authorities explicitly. 
Compare, for example, the title of chapter 6 of the florilegium 


"Division ceases and difference is preserved" (typa ex Vas Litas 
alsar) 


or sentences in the excerpts themselves, like this one from Severus’ Philalethes 
quoted in chapter 10: 


“The union does not put an end to the difference of the natures from 
which the Emmanuel derives, but it puts an end to the division" ) > dasi» 


ea Ayas حصەدهہ > ل.‎ eOmi-o3 iat ralsar\ A MEC re 
rex aa), 


with Nonnus' letter to the anonymous: 
*We confess that the natural characteristic of the natures from which the 


Saviour derives is preserved" (umar e-30ax. wha X, qoc 
. كذممه‎ amis eias, London, British Library Add. 14594, fol. 647); 


84 Van Roey, Nonnus, 38-41. 
85 Van Roey, Nonnus, 33-37. 
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“because they were united, division ceased” (md MS .amwdrex A na 
Ras, BL Add. 14594, fol. 64%), 


where Nonnus’ expression “the natural characteristic” is just a synthetic way 
to say, “the difference as to the natural characteristic’. We can also compare an 
excerpt from Severus’ second letter to Sergius the Grammarian as quoted in 
chapter 1 of the florilegium: 


“The difference of the natural characteristic stands firm and un- 
changeable” (do rhdhm runs whas arms UN eS uox. 
معم‎ isamd) 


with Nonnus: 


“The essential characteristic of the natures from which Christ derives 
remained unmoved” (is azw حلصو‎ eias amar’ حك‎ 300 
sis rd, BL Add. 14594, fol. 64%). 


These few parallels, together with others that will not be listed here, suggest 
that Nonnus did know the Christological florilegium, in a form identical or 
very similar to that found in the British Library and Mingana manuscripts, to 
which he was approximately contemporary. This is further confirmed by the 
fact that his relative, Abu Ra'itah, also used the Christological florilegium in his 
letter on the Trisagion, by quoting 12 of the 17 excerpts of the florilegium's chap- 
ter 52.96 Indeed, if we are to trust the Armenian translator of his Commentary 
on John, we know that Nonnus used to do what we would call a long biblio- 
graphical research before writing: “with prompt zeal and through rigorous fasts 
and prayers, [Nanay] expended no little effort in going around for three years, 
traveling through the deserts in the land of Mesopotamia, where he hoped to 
find writings of orthodox teaching. Having attained his quest ... he composed 
the commentary ... in summary fashion, gathering from many [sources], one by 
one methodically”87 This is an accurate description of the method employed 
by a compiler, and it must also have been the work underlying the Christologi- 
cal florilegium—if only to some extent, since, as we have seen, many materials 


86 Abu Raitah, The Writings, 84-86 (text), 104-107 (trans.). On Abu Ra'itah's use of the 
Christological florilegium see Bishara Ebeid, “Miaphysite Syriac Patristic Florilegia and 
Theopaschism: Abü Ra'itah's Defence of the Christological Trisagion Hymn," Annali di 
Scienze Religiose 14 (2021), 231-269. 

87 Nonnus, Commentary on the Gospel of Saint John, 3. 
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had already been gathered in the sixth century. Given Nonnus' and his relative 
Abu Ra'itah's knowledge of the florilegium, it would not be so risky to speculate 
that they were directly involved in its final redaction.88 Although once again 
speculative, this conclusion is the closest we can get to historical facts on the 
basis of a sheer reconstruction of geological strata. As in geology, we try and 
reconstruct a whole (textual) scenario through traces, fossils, and the chemi- 
cal composition of the ground. Our traces and fossils are the citations of, and 
allusions to (as in Nonnus), recurrent patristic excerpts from the sixth to ninth 
century; our chemical composition is the recurrence of Christological motifs, 
especially that of the preservation of a difference as to the natural quality in 
Christ. 
By way of conclusion, let us then try to imagine a historical scenario. 


Conclusion 


What kind of historical picture can we sketch with the clues we have collected? 

It is understandable that discussing these doctrinal issues, which had been 
harshly debated centuries earlier and had mostly disappeared in extant sources 
of the seventh and part of the eighth century? must have again raised interest 
in Elias’ times, as Ute Possekel has also recently shown.9? By the middle of the 


88 See also Bishara Ebeid’s chapter in the present volume. 

89 With some notable exceptions, like the Plerophories composed by John of the Sedre 
(d. 648) against the dyophysites and the Julianists preserved in Ms London, British Library 
Add. 14629 and published by Jouko Martikainen, Johannes I. Sedra (Góttinger Orient- 
forschungen, I. Reihe: Syriaca 34; Wiesbaden: Harrassowitz, 1991), and the monothelete 
florilegium of Ms London, British Library Add. 14535 (on which see Sebastian P. Brock, 
“A Monothelete Florilegium in Syriac,” in After Chalcedon: Studies in Theology and Church 
History Offered to Professor Albert Van Roey for His Seventieth Birthday [ed. C. Laga, J.A. Mu- 
nitiz, and L. van Rompay; OLA 18; Leuven: Peeters, 1985], 35-45; Jack Tannous, “In Search 
of Monotheletism," Dumbarton Oaks Papers 68 [2014]: 29-67; Maria Conterno, "Three 
Unpublished Texts on Christ's Unique Will and Operation from the Syriac Florilegium 
in the ms. London, British Library, Add. 14535,” Millennium 10 [2013]: 15-144 and Maria 
Conterno, “Byzance hors de Byzance: la controverse monothélite du côté syriaque,” in Les 
controverses religieuses en syriaque [ed. F. Ruani; ES 13; Paris: Paul Geuthner, 2016], 157- 
180). 

9o Elias certainly wrote his letter after 743 (Van Roey, “La lettre,” 9). In 1944, Van Roey con- 
sidered that the letter may even date to the beginning of the ninth century (Van Roey, 
“La lettre” 20-21). However, the lack of any reference to Theodore Abū Qurrah tends to 
keep the dating withing the third quarter of the eighth century. Although this is a proof 
e silentio, it must be reminded that Elias is carefully up to date as to the Christological 
developments of his time, and these developments do not go beyond John of Damascus. 
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eighth century, Chalcedonian Christology was thriving in the Umayyad Empire, 
thanks to the prominent intellectual and political position of the Chalcedonian 
Church and his major representative, John of Damascus. Later on, between the 
end of the eighth and the beginning of the ninth century, the Chalcedonians 
were actively proselytising, especially among Miaphysites; Theodore Abu Qur- 
rah, as we have seen, had attempted an unfortunate mission in Armenia, and 
among his writings we can also read a hortatory letter, in which Theodore tries 
to convince his Miaphysite addressee to convert to Chalcedonianism.?! As to 
the Damascene (together with other authors, such as George of Martyropo- 
lis and Constantine of Harran, of whom we know only through quotations in 
Elias's letter), he had raised once again the old polemical arguments against 
the Miaphysites, and this time within the framework of a majestic theoret- 
ical system, which surpassed the previous works of Leontius of Byzantium, 
Theodore of Raithou, or Anastasius of Sinai, all of them authors who, in any 
case, had lived within the borders of the Byzantine Empire. We can imag- 
ine that it was of no little concern for Miaphysite theologians to have such 
important adversaries as the Damascene and Abü Qurrah in the Chalcedonian 
party, which was also the most prominent of that day under the Umayyads. 
John's writing Against the Jacobites, as well as parts of his Exposition of the 
Orthodox Faith, were particularly challenging for the Miaphysites. It is not by 
chance that both works are quoted by Elias in his letter.?? Michael the Great?3 
informs us that Cyriacus of Tagrit, under whose patriarchate the debate in 
Armenia between Nonnus and Abü Qurrah took place, was particularly con- 
cerned with the challenges set by Chalcedonians (and Julianists), and that he 
actively engaged in negotiations and polemic issues with both parties, which, 
not surprisingly, are both represented as the polemical goal of two consecu- 
tive florilegia in our British Library and Mingana manuscripts. Considering the 
general lack of Miaphysite Christological sources between the death of George 
of the Arabs (708 CE) and the beginning of the ninth century, we are lucky to 
have at least Elias' and Nonnus' letters, since they add crucial elements to the 
picture of the Miaphysite position at the end of a long period of triumphant 


91 Theodore Abt Qurrah, Mayamir, 104-139. 

92 Eliae epistula, 46 and 96 (text), 33 and 69 (trans.) (from John’s Against the Jacobites); 33-34 
and 42-45 (text), 24 and 29-32 (trans.) (from John's De fide orthodoxa). 

93 Chalcedonians: Michael the Great, Chronicle, 4:495-497 (text), 3:32-34 (trans.); Julianists: 
Michael the Great, Chronicle, 4:483-486 (text), 3:10-15 (trans.). On Julianism under Cyria- 
cus, see Ute Possekel, ‘Julianism in Syriac Christianity,” in Orientalia Christiana: Festschrift 

für Hubert Kaufhold zum 70. Geburtstag (ed. P. Bruns and H.O. Luthe; Eichstätter Beitrage 
zum Christlichen Orient 3; Wiesbaden: Harrassowitz, 2013), 437-458, at 454—456. 
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Chalcedonianism. These sources reveal that the main questions at stake were 
the same as those tackled in our florilegium in the same years, and that, to 
address these questions, Elias and Nonnus used pretty much the same collec- 
tion of patristic quotations and ideas as can also be found in the florilegium. 
Indeed, it is likely that the Christological florilegium started circulating in the 
form in which we now read it under Cyriacus, since all its manuscript witnesses 
can be dated no earlier than the end of the eighth century. Wright's eighth- 
century dating of BL Add. 14532, which seems to be the earliest witness to the 
florilegium, is telling in this regard. 

Elias’ and Nonnus' letters show that, in the last years of the eighth cen- 
tury and at the beginning of the ninth, the questions?^ debated at the end of 
the sixth century under the patriarchate of Peter of Callinicum regained high 
relevance among Miaphysite theologians, who then turned to sixth-century 
sources and patristic collections (and certainly added to them) to construct 
their arguments and texts. The controversial themes of the past were recurring 
once again, but the Chalcedonian metaphysics had significantly evolved. It is to 
this evolution of old topics in a new form that Miaphysite theologians intended 
to react. The new Chalcedonian view on the questions of nature, hypostasis, 
and properties imposed on the Miaphysites a work of re-conceptualization and 
re-organization of their tradition. The Christological florilegium, which tackles 
the same topics and uses the same sources in the same years, may thus be seen 
as a further actor in the debate between Chalcedonians and Miaphysites, based 
on the same arguments and materials. Through Elias' letter, we can even have 
alook at these anthological materials in the making, just as they were drawing 
close to their final form. We could even suppose that Elias, perhaps writing after 
the florilegium had reached its final form, used the Christological florilegium 
as we know it—if he did not himself contribute to its compilation. It is tempt- 
ing to conclude that Cyriacus, who was a successor of Peter of Callinicum and 
probably could still have access to materials from previous controversies and 
especially from those involving Peter, may have ordered that those materials, 
which had already been organised in some way by the previous generations, be 


94 Admittedly, the only chronological information provided by Elias’ letter is that it was writ- 
ten after 743, to which the Damascene's Exposition of the Orthodox Faith, quoted in the 
letter, is dated. As I said, it is likely that the Elias of the letter is the Elias of Harran (the 
city of which Aba Qurrah was bishop at the beginning of the ninth century) who wrote 
the preface to the treatise On Difference, Number, and Division and dedicated his treatise 
on the Eucharist to the not-yet patriarch Dionysius of Tell-Mahre. Thus, we should assign 
Elias's floruit between the end patriarchate of Cyriacus of Tagrit (790—817) and the begin- 
ning of Dionysius, which was also Nonnus' main period of activity. 
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set up as structured handbooks to form his theologians for the urgent dogmatic 
controversies of his day against the predominant Church. 
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Appendix 1. The Christological Florilegium: Chapter Titles 1-105 


1 [The Fathers teach] what the difference is as to the natural characteristic 
of the [natures] from which Christ derives. 
What does “as to the natural characteristic” mean? 
We confess the difference, the property, and the otherness of the natures 
from which Christ derives. 
4 Not confessing the otherness of ousia nor the difference [of ousia] does 
not fall outside of the iniquity of those who confuse the ousiai. 
Sometimes a division is also conceived along with the difference. 


ao 


Division ceases and difference is preserved. 

We see that the difference as to the natural characteristic does not vanish, 

thanks to the unconfused character of the union, but division has been 

taken away. 

Difference as to the ousia did not cease after the thought of the union. 

Difference as to the ousia remained. 

10 The union did not take away difference, nor did it make it vanish nor 
cease; but it took away division into two. One thing is division, another 
one is difference. 

11 We do not make the difference a cause of division. 

12 Heretics try to introduce division through difference as to the ousia. 

13 Essential difference does not bring in with itself a cutting into two after 
the union. 

14 Division does not follow a difference of essence in any regard. 

15 Difference as to the ousía denies duality after the union. 

16 Otherness as to the natural characteristic also preserves the union uncon- 

fused and does not dissolve the formula *one incarnate nature of the 

Word". 
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17 


18 


19 


20 
21 


22 
23 


24 


25 


26 


27 
28 


29 


30 
31 
32 


33 


34 
35 
36 
37 
38 
39 


40 


41 


FIORI 


We do not avoid confessing the property of the natures from which the 
Emmanuel derives, in order to preserve the union unconfused. 

One [is] the incarnate nature of the Word and it is not divided into two 
after the union, and yet [this] does not suppress the essential difference. 
Since the human being can be separated in theory, [Severus] shows the 
difference of the [components] of which he consists. 

Taking difference away is tantamount to introducing confusion. 

After the unutterable union, the hypostatic union does not mix up the 
difference as to the natural characteristic, nor does it leave [any] trace of 
a cutting. 

Speaking of union does not neglect the difference but removes division. 
Wherever we confess one one incarnate nature of the Word, we also con- 
ceive of a difference as to the natural characteristic. 

We do not maintain, nor confess, two natures before the union, in the 
union, or after the union. 

The teacher [scil. Cyril] conceived of “after the union" and of “union” as 
[being] the same thing. 

The Grammarian spoke of “two natures" in the union. 

One is the nature and the hypostasis in the union and in the composition. 
Two things or beings are one once they are gathered together. 

Even though the two are one because of the gathering, they [are] such not 
[because they are] equal by nature or equal by ousia. 

Saying "two" in whatever way is tantamount to cutting. 

Separating [if only] in theory is tantamount to cutting. 

Demonstration that "two" means cutting, and that not even conceptually 
does one say "two" without dividing in theory. 

Not even in one's mind can one say "two" without dividing Him who is 
from two. 

Separation is a premise to duality. 

The cutting and the duality which are in the thought cease. 

‘From two natures or hypostases' is said [only] in theory. 

Composed [things] are separated only in theory. 

Composition is divided only in [one's] mind. 

The [natures] from which Christ derives appear two only in theory be- 
cause ofthe difference as to the ousia, and because of inequality of species 
with regard to one another. 

"Other and other" can be understood only as far as the essential charac- 
teristic is concerned, when what is composed is separated in theory. 
Only in theory is one allowed to see the [natures] from which the union 
derives as “other and other”. 
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42 


43 


44 


45 
46 
47 
48 
49 


50 


51 


52 


53 


54 
55 
56 
57 
58 
59 


60 


61 


[Only] in theory do we know that two [entities that are] different as to 
the ousia were gathered together. 

When one separates in the thought, one finds otherness as to the species 
and inequality of ousia. 

Not because those [scil. the Chalcedonians] who are against the differ- 
ence of the natures from which Christ derives say it is it necessary that 
we avoid to [mention difference], too. 

Not the fact itself of mentioning two natures is bad, but the fact of speak- 
ing of two natures after the union is contemptible. 

No one before Cyril had spoken with the very words “hypostatic union". 
The union of the Word with the flesh is called composition. 

On the fact that Christ is one composite person. 

On the fact that the Fathers know that the union of the Word with His 
ensouled flesh was natural and hypostatic, and they teach that He was 
united with regard to the ousia. 

What is composed in a natural union from entities different by [their] 
nature is named after its parts, and the whole is called after each of them, 
and each of them is named after the name of its whole. 

God the Word became human and was begotten in the flesh. 

Testimonia of the holy Fathers who confess that God the Word suffered 
and died for us in the flesh. 

Although the Fathers separate two natures in theory, they see and say that 
the union occurred from those [two] and confess one incarnate nature of 
the Word after the union, and do not divide in any way those which were 
united. 

Refusal of saying “two natures”. 

Saying “two united [scil. natures]" is opposite to saying “one incarnate”. 
"One" is said not only of simple things but also of composite ones, and 
whoever says: “if one is the incarnate nature of the Word, then confusion 
and mixture occur’, says oddities. 

Let us refer all the words present in the Gospels to one person and 
hypostasis; the teacher confesses one incarnate hypostasis of the Word. 
On the words “with” and “together”. 

It is not necessary that we avoid all the things that the heretics say, [but] 
recognizing the difference is no cause for cutting the one Christ into two 
natures. 

Those who confess Christ [as] two natures add a [word that] leads astray 
the simple: they define the [natures through] the word “undivided”. 

As to the natures from which Christ derives, the holy Fathers know them 
as hypostases. 
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73 


74 


75 


76 


77 
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Two persons are ascribed to hypostases that [have] their proper subsis- 
tence and subsist separately. 

We do not say that Christ [derived] from two persons in the same way as 
we say that [he derives] from two natures or hypostases. 

On the fact that it is abominable to say that the nature of God the Word 
changed into the flesh to the point that they were confused. 

The expressions “in two" or “in each one" are understood [as referring to | 
two hypostases that subsist in their proper subsistence. 

“From two” and “two” are not the same thing. 

[Cyril] orders Nestorius, after he introduced the natures into the union, 
to avoid division. 

For the adversaries it is the same thing to say “Christ in two natures” 
and “two natures in Christ”. [In this chapter we find three excerpts from 
Probus: “Of Probus, from the chartis he made as a confession of faith and 
gave to Anastasius, chief of the congregation in Antioch"; “Of the same 
from the chartis he produced at the synod held in Antioch under the 
direction of Gregory, who was patriarch, and of twelve bishops”; “Of the 
same from the sixth chartis against the monks”. 

The Word is not known without the flesh after the union. 

The natures or hypostases from which Christ [derives] are seen in one per- 
son and in one hypostasis and nature; they do not imply a division into 
two. 

Only one Christ and Lord and Son is seen in one person and hypostasis 
and in his only nature, i.e. the incarnate [nature]. 

The natures or hypostases from which Christ [derives], by being in com- 
position without diminution and without separation, make up one per- 
son. 

When the natures from which Christ derives subsist in composition, the 
duality of hypostases and persons that [can be conceived of], as it were, 
in the phantasy of thoughts vanishes. 

When the concept of the union is brought in, the presence of duality in 
the mind is removed. 

After the thought of the union, the cutting into two [that is present] in 
the thought ceases and departs. 

Seeing two [natures] is possible in theory alone, and the teacher [scil. 
Cyril] demonstrated that "after the union" is tantamount to "after the 
thought of the union". 

The [natures] that were united are not at all [any longer] two. 

The expressions “the one Son is not two natures" and “duality dissolves 
the union" are asserted absolutely. 
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The force of the union makes every duality cease, and the one incarnate 
nature of the Word makes every confusion and division cease. 

[Cyril] prohibits the cutting in every respect. 

Those who were in Chalcedon were required by the [political] leaders to 
formulate a Creed. 

The definition that was established by the Synod of Chalcedon. 

Saying what is in agreement with the 318 Fathers is not prohibited. 

The blasphemies of the Tome of Leo, which are exposed one by one with 
the other remaining ones that have the same meaning. 

In his letter to the Emperor Marcian, Dorotheus attests that Leo in his 
Tome affirms two natures after the union. 

On the acceptance of Eutyches. 

On the fact that Eutyches was accepted by Leo of Rome. 

The condemnation of Dioscorus did not occur on account of faith. 
“Knowing the difference of the words is one thing, separating the natures 
is another thing”: regarding these unlearned words, saint Cyril says that 
they are not his own. 

It is foolish to say that the union of the Emmanuel derives from two per- 
sons. 

Hypostases or natures are the [entities] that were united. 

Nestorius did not affirm—in words—neither two Christs or two Sons or 
one and another Son. 

Nestorius confesses ‘united natures’. 

Nestorius affirms one person from two. 

One thing [resulted] from two. 

What the Easterners wanted the holy Cyril to quit and reject, and again 
what he wanted them to reject. 

[Christ] is both [things] together, or, he is and is known as [both] ‘this’ 
and ‘that’. 

Of Theodoret, from the things he wrote to those who had his same opin- 
ion in Constantinople, after Cyril’s union with the Easterners. 

From the letter of Hiba to Mari the Persian, which was read to the Synod 
of Chalcedon in the tenth [but: eleventh] session. 

Of Nestorius from the letter to the Constantinopolitans. 

From a dialalia [Actio x1] of the Council of Chalcedon. 

From the eighth [but: ninth] session on Theodoret. 

Theodoret confesses two hypostases viz. natures. 

Leo says that every nature preserves its property. 

The holy Fathers say that sometimes the Emmanuel left the flesh that it 
might suffer its own [passions]. 
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TABLE 5.1 À sample of the correspondences between the Christological Florilegium and the Miaphysite 


Libelli of 595 (Ms D = BL Add. 14533) 


Excerpt in the 7th Libellus 


Position of the same excerpt in the florilegium 


fol. 117, from Cyril, and Tome against Nesto- 
rius 

fol. 11", from Severus, Contra Gram- 
maticum 

fol. 11", from Severus, Letter to Eleusinius 
fol. 111", from Severus, Philalethes 

fol. 11°, from Severus, Apology of the Phi- 
lalethes 

fol. 114, from Severus, Letter 1 to Sergius the 
Grammarian 

fol. 11274, from Severus, Contra Gram- 
maticum 

fol. u2'b-va, from Cyril, Letter 2 to Succensus 
fol. 112¥-113", from Cyril, 2nd Tome against 
Nestorius 

fol. 13%, from ps.-Athanasius, “De incorpo- 
ratione divina Verbi Dei" 

fol. 11372, from ps.-Julius of Rome, Discourse 
to those who fight against the divine incar- 
nation of the Word 

fol. 113", from Cyril, Apology of the 8th 
anathematism, against Andrew 

fol. 113, from Cyril, Logos Prosphonetikos 
to Theodosius 11 

fol. 113", from Proclus, Tome to the Armeni- 
ans 


chapter 1 

chapter 3, same interruption with saha. 
chapter 1 

chapter 10 

chapter 6 

chapter 7, same interruption with saha. 


chapter 29 


chapter 55 
chapter 67 


chapter 54 


chapter 54 


chapter 58 
chapter 65 


chapter 27 


a Extension of the Miaphysite Libelli against Probus in Ms D: fol. 1077123". 
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A sample of the correspondences between Elias’ Letter to Leo and the Christological Flori- 


Passage and position in florilegium 


In Elias’ Letter 


From Cyril, 2nd Tome against Nestorius, chapt. 67 
From Cyril, Letter to Eulogius, chapt. 53 

From Cyril, Letter 1 to Succensus, chapt. 53 
Immediately following in chapt. 53: From Cyril, 
Letter 2 to Succensus 

From Cyril, Letter to Eulogius, chapt. 59 

From Cyril, Letter to Acacius of Melitene, 

chapt. 53 

Following one in chapt. 53: From Cyril, Letter to 
Acacius of Melitene 

From ps.-Gregory Thaumaturgus, Fides secundum 
partes, chapt. 54 

Immediately following in chapt. 54 after a bridg- 
ing formula: From ps.-Athanasius, “De incorpora- 
tione Verbi Dei” 

From Gregory Nazianzen, Letter 1 to Cledonius, 
chapt. 52 

From John Chrysostom, 38th Homily on 1 Cor, 
chapt. 52 

From ps.-Athanasius, against Apollinaris, 

chapt. 49 


Chapter 5, Eliae epistula 25 text; 18 trans. 

Chapter 5, Eliae epistula 25 text; 18 trans. 

Chapter 9, Eliae epistula 65-66 text; 47 trans. 

Also immediately following in Chapter 9, Eliae epistula 
68 text; 50 trans. 

Chapter 9, Eliae epistula 70 text; 51 trans. 

Chapter 9, Eliae epistula 70-71 text; 51 trans. 


Previous one in chapter 9: Eliae epistula 70 text; 51 
trans. 


Chapter 9, Eliae epistula 76 text; 55 trans. 


Immediately following in Chapter 9, with the same 
bridging formula, Eliae epistula 76-77 text; 55 trans. 


Chapter 9, Eliae epistula 77 text; 56 trans. 
Chapter u, Eliae epistula 94 text; 67 trans. 


Chapter un, Eliae epistula 96 text; 69 trans. with the 
same interruption through saha 
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CHAPTER 6 


Patristic Tradition, Trinitarian Doctrine, and 
Metaphysics in Abu Ra@itah al-Takritrs Polemics 
against the Melkites 


Bishara Ebeid 


Introduction 


The West Syrian theologian Habib ibn Hidmah Abu Ra'itah al-Takriti! lived 
between the eighth and ninth centuries. Due to his relative adjective (nis- 
bah) *al-Takriti", ancient authors and some modern scholars considered him 
bishop of Tagrit, a city situated in present-day Iraq between Baghdad and 
Mosul, whose Metropolitans represented the Miaphysite Syrian Patriarch in 
Mesopotamia from the sixth century on. However, since there is no evidence 
thathe wasa priest and/or bishop in the contemporary sources and documents, 
scholars today assert that he was a layman, probably, as S. Kh. Samir maintains, 
a father of a daughter whose name was Ra'itah. 

Some Armenian chronicles describe Abū R@itah as a great vardapet, a title 
usually given to apologists and teachers of theology. His being a teacher (in Syr- 
iac mallpono) in his Church, and precisely in the centre of Tagrit, might lead 
one to see behind his nisbah a form of connection with this city as an educa- 
tional centre. Indeed, in the seventh century the Metropolitan see of Tagrit was 


1 The main detailed study on Abu Ra'itah's life and writings is Sandra T. Keating, Defend- 
ing the People of Truth’ in the Early Islamic Period. The Christian Apologies of Abu Ra'itah 
(HCMR 4; Leiden: Brill, 2006), 32-56. See also Sandra T. Keating, "Abu Raita |-Takriti,” in 
Christian-Muslim Relations: A Bibliographical History Volume 1 (600-900) (ed. D. Thomas and 
B. Roggema; HCMR 11; Leiden: Brill, 2009), 567—581, here 567—571; Sandra T. Keating, “Habib ibn 
Khidma Abit Ra'ita al-Takriti's ‘The Refutation of the Melkites concerning the Union [of the 
Divinity and Humanity in Christ} (111); in Christians at the Heart of Islamic Rule: Church Life 
and Scholarship in 'Abbasid Iraq (ed. D. Thomas; History of Christian Muslim Relations 1; Lei- 
den: Brill, 2003), 39-53, here 39-45 and Sidney H. Griffith, "Habib ibn Hidmah Abü Ra'itah, a 
Christian mutakallim of the first Abbasid century," Oriens Christianus 64 (1980): 161-201, here 
164-165. 

2 Cf Samir Kh. Samir, “Création et incarnation chez Abū Raita. Étude de vocabulaire,” in 
Mélanges en hommage au professeur et au penseur libanais Farid Jabie (Section des Etudes 
Philosophiques et Sociales 20; Beirut: Publications de l'Université libanaise, 1989), 187-236, 
here 191. 
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transformed into a Maphrianate,? and from the ninth to the eleventh century, 
the golden age of the city, it became one of the most important educational 
and cultural centres for the West Syrians in Mesopotamia.* Consequently, “al- 
Takriti’, if it does not allude to Abū R@itah’s birthplace, could mean the place 
where he lived and worked. In my opinion, our author was a collaborator in 
the educational project of the West Syrian Patriarch Cyriacus (d. 817),> who, as 
it seems from the canons of the synods he summoned in Beth Bathin (794) 
and in Harran (812/3), aimed to improve the intellectual level of the priests 
and monks of his Church, so that they could polemicise with Chalcedonians 
(Melkites) and East Syrians. 

Indeed, Abū Raitah was one of the most prominent apologists and theolo- 
gians of his time. He belonged to the generation of those Christian authors who 
felt the necessity to translate, express and even write theology in Arabic, the 
new lingua franca.® As an apologist and a teacher, he was involved in discus- 
sions with non-Miaphysite Christians, defending Miaphysite theology, as well 
as with Muslim scholars, defending Christian doctrine against Islamic accusa- 
tions, and at the same time encouraging Christians to remain faithful to their 
religion and not to convert to Islam." 


3 On the meaning of Maphrian and Maphrianate, and on Tagrit as the see of the West Syrian 
Maphrianate in Mesopotamia, see George A. Kiraz, “Maphrian,” in Gorgias Encyclopedic Dic- 
tionary of the Syriac Heritage (ed. S.P. Brock, A.M. Butts, et al. Piscataway, NJ: Gorgias Press, 
2011), 264—265. 

4 Formore details on Tagrit as a Christian center, among others, see: Philip Wood, The Imam of 
the Christians. The World of Dionysius of Tel-Mahre, c. 750-850 (Princeton, NJ- Oxford: Prince- 
ton University Press, 2021), 121-135; Amir Harrak, "Tagrit" Gorgias Encyclopedic Dictionary 
of the Syriac Heritage (ed. S.P. Brock, A.M. Butts, et al. Piscataway, NJ: Gorgias Press, 2011), 
395-396; Jean-Maurice Fiey, “Tagrit: Esquisse d'histoire chrétienne, L Orient Syrien 8 (1963): 
289-342; Lucas Van Rompay and Andrea B. Schmidt, "Takritans in the Egyptian Desert: The 
Monastery of the Syrians in the Ninth Century,’ Journal of the Canadian Society of Syriac 
Studides 1 (2001): 41-60; Harald Suermann, “Habib ibn Hidma Abū R@ita: Portrait eines mia- 
physitischen Theologen,” JEastCS 58 (2006): 221—233, here 225-227; Samir, "Création" 189-190. 

5 On this important figure, see Witold Witakowski, "Quryaqos," Gorgias Encyclopedic Dictionary 
ofthe Syriac Heritage (ed. S.P. Brock, A.M. Butts, et al. Piscataway, NJ: Gorgias Press, 2011), 347- 
348. 

6 The fundamental work on Christian Arabic literature remains Georg Graf, Geschichte der 
christlichen arabischen Literatur (5 vols.; Studi e Testi 144—148; Città del Vaticano: Biblioteca 
Apostolica Vaticana, 1944-1953). On the encounter of Christian Arabs with Muslims and their 
production in the Arabic language, especially of the first generation, and its content, see Sid- 
ney H. Griffith, The Church in the Shadow of the Mosque (Princeton NJ: Princeton University 
Press, 2008). See also the first chapter of Bishara Ebeid, La Tunica di al-Masih. La Cristologia 
delle grandi confessioni cristiane dell'Oriente nel x e x1 secolo (2nd ed.; Rome: Valore Italiano— 
Edizioni Orientalia Christiana, 2019). 

7 Cf Keating, Defending, 12-19. 
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Abü Ra'itah wrote only in Arabic. His works have mostly an apologetic char- 
acter and should be considered the starting point of the Miaphysite Christian 
theological production in the Arabic language.® His writings can be categorised 
into two main groups: 1) polemics against non-Miaphysite Christians, mainly 
Chalcedonians, and 2) apologetic works in relation to Muslims.? 

Scholars of Christian Arabic texts and theology usually tend to seek behind 
all works of Christian Arabic literature a direct or, in the best cases, indirect 
relationship with Islam. However, I believe that this approach and method 
is not always correct and sometimes leads to erroneous conclusions. In fact, 
many Christian Arabic theological works were written to defend what their 
authors deemed the proper doctrine against that of other Christians; intra- 
Christian polemics continued to exist even if Christians in the Middle East 
had to face the same “new opponent’, Islam. This does not mean that they 
ignored the “new religion” or that they did not take it into consideration, but, 
as far as intra-Christian polemics are concerned, one should carefully exam- 
ine the originality of the theological thought of each author (especially those 
of the first generation), and at the same time, his dependence on his tradition, 
and the original theological development he produced. In other words, intra- 
Christian polemics written under Islam should be read and examined within 
their Christian tradition, while also taking into consideration, of course, their 
“new opponent”!° 

Following this tendency, scholars who studied the writings and thought of 
Abū Ra'itah maintain that his main enemies were Muslims, and that, there- 
fore, his writings should be read from this perspective." An exception to this 


8 For a description of his works and the topics discussed therein, see Keating, Defending, 
56-65; Keating, “Abū Ra'ita 571-581. An edition of all his extant writings with German 
translation was made by Graf in Abü Ra'ita, Writings. An edition of his writings (suppos- 
edly) related to Islam with English translation was made by Keating, Defending, 73-357. It 
must be mentioned that there are partial editions of some of his writings made by Salim 
Daccache. 

9 Cf. Keating, “Habib”, 40. 

10 See, for example, my suggestion in Ebeid, Tunica. 

11 See, for example, the studies of Griffith, “Habib”; Harald Suermann, “Der Begriff Sifah 
bei Abu Raita’, in Christian Arabic Apologetics during the Abbasid period (750-1258) (ed. 
S.Kh. Samir and J.S. Nielsen; Studies in the History of Religion 63; Leiden: Brill, 1994), 
157-171; Octavian Mihoc, “Hermeneutische und argumentative Modelle im Traktat über 
Christologie von Habib ibn Khidma Abu R@itah l-Takriti" in Begegnungen in Vergangen- 
heit und Gegenwart: Beiträge dialogischer Existenz. Eine freundschaftliche Festgabe zum 
60. Geburtstag von Martin Tamcke (ed. C. Rammelt, C. Schlarb, and E. Schlarb; Theologie 
12; Münster: Lit Verlag, 2015), 380—397; Sara L. Husseini, Early Christian-Muslim Debate 
on the Unity of God: Three Christian Scholars and Their Engagement with Islamic Thought 
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approach is the study by F. Benevich, who tried, more than others,’ to read 

this author within his tradition, especially of the sixth and seventh centuries.!? 

Even if the problem of Islam was becoming very serious and the number of 

conversions was increasing,!* I am convinced that, at Abu Ra'itah's time, Mia- 

physites still considered the Chalcedonians to be their main opponents. This 

explains, in fact, why the majority of his writings were written against them. 

Therefore, when examining his works, one should read Abu Ra'itah within his 

own tradition and the controversial literature thereof. 

The following is a list of his polemical writings against the Chalcedonians 

that have come down to us:15 

1) "Introductory letter to ASot Smbat Msaker: Refutation of the Melkites on 
the Union [of the Divinity and Humanity in Christ]”.!6 

2) “Second letter to A$ot Smbat Msaker: Evidence for the Threefold Praise of 
the One Who was Crucified for Us"? 

3) “Refutation of the Melkites"!8 


(gth Century C.E.) (HCMR 21; Leiden: Brill, 2014), 77-104, 193-198; Keating, "Habib;" San- 
dra T. Keating, “The Rationality of Christian Doctrine: Abū R@ita al-Takriti's Philosophical 
Response to Islam,” in Heirs of the Apostles: Studies on Arabic Christianity in Honor of Sid- 
ney H. Griffith (ed. D. Bertaina et al.; Arabic Christianity 1; Leiden: Brill, 2019), 157-178, and 
Sandra T. Keating, “An Early List of Sifat Allah in Abü Ra'ita al-Takritrs ‘First Risala on 
the Holy Trinity?" Jerusalem Studies in Arabic and Islam 36 (2009): 339-355. In another 
paper I examine Abu Ra'itah's Trinitarian apologetical doctrine and its relationship with 
the Islamic doctrine on the divine attributes, and how reading our author within the con- 
text of his tradition and taking into consideration all his writings in this regard leads to a 
more correct understanding of his view on the hypostases and the attributes, see Bishara 
Ebeid, “Abū Ra'itah al-Takritrs Trinitarian Doctrine: Between Miaphysite Tradition and 
Islamic Challenge, Adamantius 27 (2021): 6-28. 

12 One can find a similar approach in Keating, “Rationality” However, as I shall demonstrate 
in this chapter, her study and analysis of Abü Ra'itah within the context of his tradition 
was not deep, and therefore, in my opinion, she came to some incorrect conclusions. 

13 One of those scholars that tried to read some of Abū R@itah’s thought within the context 
of his Miaphysite tradition was Fedor Benevich, “Christliche Trinitatslehre vor dem Islam: 
Ein Beispiel von Abū R@ita al-Takriti,, Oriens Christianus 96 (2012): 149-164. 

14 See, for example, Keating's opinion in “Habib,” 40. 

15 The English titles given are based on Keating, Defending, 71-72, with some slight changes. 

16  Itisthe letter that Abū Ra'itah gave to Nonnus of Nisibis to be read by ASot Smbat Msaker 
before the disputation with Abū Qurrah, Text number 111 according to Graf’s edition, Abū 
R@itah, The Writings, 65-72 (text). 

17 It is the second letter that Abū Rä’itah wrote to ASot Smbat Msaker after the disputation 
between Nonnus of Nisibis and Abū Qurrah, where he refutes in detail the argumenta- 
tions of the Melkite Abu Qurrah. Text number 1v according to Graf's edition, Abū Ra'itah, 
The Writings, 73-87 (text). 

18 Probably, it is a treatise that Abū R@itah wrote after the first two, since in the manuscripts 
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4) “Evidence for the Threefold Praise for the One Crucified for 9 

5) "From the ‘Book of the Confession of the Fathers’”.2° 

6)  “Christological Discussion"?! 

Abu R@itah’s argumentation against the Chalcedonian doctrine is based on: 1) 
the Bible, by mentioning some biblical verses and giving them an exegesis that 
demonstrates the wrong doctrine of the Melkites and the Orthodoxy of the 
Miaphysites;22 2) the faith of the three Ecumenical Councils of Nicaea (325), 
Constantinople (381) and Ephesus (431); 3) a correct use of metaphysics, by 
explaining how the metaphysical terms used in the Christian doctrine should 
be understood; 4) rational argumentations, syllogisms and analogies based on 
the tradition of the Syriac Aristotelian culture,2* in which Abū Ra'itah proba- 
bly shared,”5 and on the way of making Kalam, mainly of the Mu'tazilites,?° 
the most influential Islamic school at the time of the author; 5) liturgical 


it is considered as his fourth letter. Text number 7711 according to Graf's edition, Abū 
R@itah, The Writings, 105-130 (text). 

19 This treatise was probably written after the first two, and I think it was written before the 
third work in our list here. Text number v according to Graf's edition, Abü Ra'itah, The 
Writings, 88-93 (text). 

20 Some quotations found in an Arabo-Coptic Florilegium called [tiraf al-Ab@ (the Con- 
fession of the Fathers, cf. Georg Graf, "Zwei dogmatische Florilegien der Kopten. B. Das 
Bekenntnis der Vater,” OCP 3 (1937): 345-402, here 398-399). Text number 1x according to 
Graf's edition, Abū Ra'itah, The Writings, 160-161 (text). 

21 Itis a Christological disputation that, according to one tradition, occurred between Abü 
R&itah, Abū Qurrah, and an East Syrian Metropolitan. Text number x1 according to Graf's 
edition, Abū Ra'itah, The Writings, 163165 (text). 

22 See, for example, how he uses the Bible in his anti-Melkite writings, Abü Ra'itah, The 
Writings, 90-91, 124-125 (text). See also Sandra T. Keating, "The Use and Translation of 
Scripture in the Apologetic Writings of Abû Rá'ita al-Takriti,” in The Bible in Arab Chris- 
tianity. (ed. D. Thomas; HCMR 6; Leiden: Brill, 2006), 257-274; Mihoc, “Hermeneutische,’ 
383-389; Suermann, “Habib,” 230. 

23 See, for example, Abū Ra'itah, The Writings, 67-68, 75, 79 (text). 

24 . CfJohnW.Watt, “The Syriac Aristotelian Tradition and the Syro-Arabic Baghdad Philoso- 
phers,” in Ideas in Motion in Baghdad and Beyond. Philosophical and Theological Exchanges 
between Christians and Muslims in the Third/Ninth and Fourth/Tenth Centuries (ed. D. Ja- 
nos; Islamic History and Civilization 124; Leiden: Brill, 2016), 7-43. 

25 See Keating, “Rationality,” 158; Suermann, “Habib,” 227—228, 230-231, 232; Mihoc, “Herme- 
neutische,” 392-397. 

26 Cf. Albert N. Nader, Le système philosophique des Mu tazila (Premiers penseurs de l'Islam) 
(Recherches 3; Beyrouth: Les Lettres orientales, 1956). See also Montgomery W. Watt, The 
Formative Period of Islamic Thought (Edinburgh: Edinburgh University Press, 1973), 209- 
250; Montgomery W. Watt, Islamic Philosophy and Theology. An Extended Survey (2nd ed.; 
Edinburgh: Edinburgh University Press, 1985), 46—55. 

27 Cf. Watt, Formative, 221. See also chapters 8 and 9 of Hugh Kennedy, When Baghdad Ruled 
the Muslim World: The Rise and Fall of Islam's Greatest Dynasty (London: Phoenix, 2005). 
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elements taken from the Melkite tradition to demonstrate that their liturgical 
texts contradict their own doctrine;?? and 6) the patristic tradition, by quoting, 
directly and indirectly, passages by Church Fathers that confirm the Orthodoxy 
of the doctrine of his Church. 

One of the aims of this chapter is to understand why Abt Ra'itah considers 
problematic the Trinitarian doctrine of the Melkites, and why discussing with 
the Melkites concerning the Trinitarian dogma does not necessarily mean that, 
in his mind, or among his audience, there were Muslims or Christians recently 
converted to Islam, as some scholars maintain.?? To realise this goal I shall anal- 
yse and examine two of Abt Ra'itah's works: his Refutation of the Melkites and 
his Introductory letter to A$ot Smbat Msaker,?? where he refutes the Melkite 
Trinitarian doctrine. My analysis will demonstrate that, for Abu Ra'itah, the 
error of the Melkites is to be identified in their metaphysical system, devel- 
oped at and after the Council of Chalcedon (451), which, once applied to their 
Trinitarian doctrine, created risky consequences. 

For those who study the development of the theological thought of the 
Miaphysites from the sixth to the eighth century, it is known that this polem- 
ical element is not an innovation by Abt Ra'itah.?! In their controversial writ- 
ings against Chalcedonians and “Nestorians’, the Miaphysites accused both of 
having an erroneous understanding and use of metaphysical concepts such 
as “substance”, “hypostasis” and “person”; for this reason, they maintained, 
the Trinitarian doctrine of both was corrupted.?? The Miaphysites tried to 


28 Such element was treated in his second letter to the Armenian ruler on the Trisagion; Cf. 
Abū R&itah, The Writings, 80-83 (text). See also Suermann, "Habib," 232; Bishara Ebeid, 
"Miaphysite Syriac Patristic Florilegia and Theopaschism: Abü Ra'itah's Defence of the 
Christological Trisagion Hymn,” Annali di Scienze Religiose 14 (2021): 231-269. 

29 See the last section of this chapter where I enter in dialogue with S. Keating and her opin- 
ion in this regard. 

30 For methodological reasons, I will follow Graf's edition. 

31 Regarding this, see Bishara Ebeid, “Metaphysics of Trinity in Graeco-Syriac Miaphysitism: 
A Study and Analysis of the Trinitarian Florilegium in Ms BL Add. 14532,” Studia graeco- 
arabica n (2021): 83-128. 

32 On this issue, among others, see Roberta C. Chesnut, Three Monophysite Christologies. 
Severus of Antioch, Philoxenus of Mabbug and Jacob of Sarug (Oxford Theological Mono- 
graphs; Oxford: Oxford University Press, 1976); André de Halleux, Philoxène de Mabbog. Sa 
vie, ses écrits, sa théologie (Universitas Catholica Louvaniensis. Dissertationes ad gradum 
magistri in Facultate Theologica vel in Facultate Iuris Canonici consequendum conscrip- 
tae 111.8. Louvain: Imprimerie orientaliste, 1963); David A. Michelson, The Practical Chris- 
tology of Philoxenos of Mabbug (Oxford Early Christian Studies; Oxford: Oxford University 
Press, 2014); David A. Michelson, “Philoxenos of Mabbug: A Cappadocian Theologian on 
the Banks of the Euphrates?” in Motions of Late Antiquity: Essays on Religion, Politics, and 
Society in Honour of Peter Brown (ed. J. Kreiner and H. Reimitz; Cultural Encounters in Late 
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find proofs for their doctrine in the patristic tradition—in fact, the consensus 
patrum was used by each Christian confession as a proof of proper Ortho- 
doxy.?? One of the consequences of this method was the compilation of patris- 
tic and dogmatic florilegia.?^ 

As we shall see, Abū R'itah also considers the consensus with the Church 
Fathers as evidence for the correctness of his Trinitarian and Christological 
doctrine. Unfortunately, scholars who studied his writings did not show a real 
interest in his patristic background and how he used the Church Fathers and 
the patristic material; they only limited themselves to mentioning his use of 
some Fathers, their names and the reasons that led him to refer to them.35 
As already mentioned, the main aim of this chapter is to fill this gap in the 
scholarship on Abū Ra'itah's thought and writings. The patristic tradition in his 
Christological polemical writings against the Melkites was studied and anal- 
ysed in another study of mine;%6 in the present chapter, I will examine his direct 
and indirect use of the Church Fathers in his Trinitarian and metaphysical 
polemics against the Melkites. Furthermore, my analysis shall demonstrate his 
close relationship to the Miaphysite movement of compilation of patristic flo- 
rilegia against various heresies. It is necessary, however, to start with a summary 
of Abü Ra'itah's arguments against the Trinitarian doctrine of the Melkites and 
their metaphysical system after Chalcedon. 


Antiquity and the Middle Ages 20; Turnhout: Brepols, 2016), 151-174 and Iain R. Torrance, 
Christology after Chalcedon. Severus of Antioch and Sergius the Monophysite (Norwich: 
Canterbury Press, 1988). 

33 Cf Franz-Josef Niemann, "Consensus patrum Religion Past and Present (2011). Last re- 
trieved 16/10/2020. Online http://dx.doi.org/10.1163/1877-5888 rpp SIM. 03210. See also 
Patrick T.R. Gray, “ ‘The Select Fathers’: Canonizing the Patristic Past,’ SP 23 (1989): 21-36. 

34 On the Miaphysite florilegia, see John W. Watt, “Rhetorical Education and Florilegia in 
Syriac,” in Les auteurs syriaques et leur langue (ed. M. Farina; ES 15; Paris: Geuthner, 2018), 
95-110. See also Ebeid, “Metaphysics of Trinity," 99-128. In addition, it must not be forgot- 
ten that patristic and dogmatic florilegia were also used by Chalcedonians in the same 
way and for the same aim, cf. Marcel Richard, “Les Floriléges diphysites du v* et du vie 
siècle, in Das Konzil von Chalkedon: Geschichte und Gegenwart (vol. 1; ed. A. Grillmeier 
and H. Bacht; Würzburg: Echter Verlag, 1951), 721-748 and Marcel Richard, *Notes sur les 
floriléges dogmatiques du v? et du vie siècle; in Actes du vr? Congrès International d'Études 
Byzantines (Paris 27 Juillet-2 Août 1948) (Vol. 1; Paris: Sorbonne, École des hautes études, 
1950), 307-318. 

35 See, for example, Keating, “Rationality,” 158, 167; Keating, “Habib,” 50-52 and Suermann, 
"Der Begriff" 169. 

36 See Ebeid, “Miaphysite, 245-261. 
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1 Abu Ra'itah's Metaphysical System and His Trinitarian Doctrine 


In the introduction to his Refutation of the Melkites, Abu R@itah presents the 
main metaphysical issues that one should take into consideration when dis- 
cussing with Melkites: 


What made Melkites describe that the nature of the Father, Son and Holy 
Spirit is something different from them [i.e., the three hypostases], and 
that it exists in its perfection in each one of them without being [identi- 
fied] with them, or they [identified] with it? Is it possible that the nature 
of God is not his hypostases and his hypostases are not his nature, as the 
Melkites described? What are the nature and the essence, what is the dif- 
ference between them, and according to what definition should one use 
each of them? Is there [any] existent [entity] except the substance and 
the accident? What is a hypostasis, that is, a person? What is the rela- 
tionship between the property and the thing to which it belongs: does 
it complete it or indicate it? How was it possible for them [the Melkites] 
to confirm that Christ (may he be praised!) is one hypostasis, after hav- 
ing affirmed that in him there are two natures, two wills and two actions? 
Why did they refuse to describe him one nature and one hypostasis from 
two natures, divinity and humanity, after they have been united and com- 
bined??? 


According to Abu Ra'itah, who follows his Miaphysite polemical tradition 
against Chalcedonians, the main problem for the Melkites is the doctrine of 
the Council of Chalcedon.*® He specifies that their Christology obligated them 


”ما دعا الملكية ان تصف ان يان الاب والابن والروح القدس شيء غيرها موجود بكاله في واحد ‏ 37 


Le‏ من غير ان يكون إياها ولا هي إياه. وهل يجوز ان OS‏ كان الله غير اقاته ally‏ غير كانه کا 
وصفت AU‏ وما الان الأشياء الكان والذات. وما الفرق بينهما وعلى ك نحويقال كل واحد منهما. 
وهل من الموجود غير جوهر او عرض. وما القنوم أى الشخص. وما موقع Lolll‏ من الذى هي له 
خاصة GIR‏ له ام allo‏ عليه. وكيف جاز عندهم ايجابهم المسيح سبحانه قنوما واحدا من بعد ما 
الحقوا له وفيه کانین ومشيئتين وفعلين. وما ale‏ امتناعهم (؟) من غير ان يصفوا UE‏ واحدا وقنوما واحدا 
من کانين اللاهوت والناسوت من بعد اتحادهما “Lage lately‏ 


Abi R@itah, The Writings, 105 (text). The English translation is mine. 
38 Abu R@itah, The Writings, 78-79. 
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to modify their metaphysical system, and therefore, concepts like nature, sub- 
stance, hypostasis, person, and property took on a new use and understanding, 
and the relationship between these metaphysical categories received a new 
definition. Following his Miaphysite tradition, Abū Ra'itah accuses his oppo- 
nents of holding a dualistic Christology and considers them Nestorians,?9 since 
the content of their Christology is similar to that of Nestorius and his follow- 
ers, but with a different use of terminology.*° According to his point of view, the 
Melkites could not affirm that in Christ there are two natures/substances and at 
the same time that he is one hypostasis, without in fact distinguishing between 
nature/substance and hypostasis/person, and considering them as two differ- 
ent metaphysical categories.*! Such remark, once applied to the Trinitarian 
doctrine, leads one to maintain that the three divine hypostases, the Father, 
the Son, and the Holy Spirit, are something different from the divine nature 
and substance that they share.*? As a consequence, such a doctrine makes 
the Trinity become a quaternity (i.e. three hypostases and one substance).*? 
Abu Ra'itah probably had in mind some Chalcedonian authors, who, in their 
attempt to polemicise against Tritheism, proposed a ‘Tetradite’ solution like, as 
Dirk Krausmüller has demonstrated, the one of Anastasius of Sinai, who came 
to the point of considering the common substance as a quasi-hypostasis added 
as fourth to the three hypostases of the Trinity.^^ 

Abū R@itah is well aware that Melkites could easily apply his same rational 
demonstration to the Trinitarian doctrine of his own Church, maintaining that, 
for Miaphysites, the three divine hypostases are three gods because of the Mia- 
physite identification of nature/substance and hypostasis.* His solution is to 
confess and affirm that: 1) God is the three hypostases and the three hypostases 
are God; 2) the three hypostases share all the natural and substantial character- 
istics of the Godhead; 3) the three hypostases are distinguished, each through 
a property which cannot be shared neither with the other hypostases nor with 
the substance itself; and 4) the number three is not applied to the substance, 
which remains one, but to the hypostases and the properties. 


39  Forthis accusation against Nestorians by Miaphysites, like Severus of Antioch and Philox- 
enus of Mabbug, see Ebeid, Tunica, 279. 

40  AbüRzitah, The Writings, 106-108 (text). 

41 Abu R&itah, The Writings, 108 (text). 

42 Abū Ra@itah, The Writings, 108-101 (text). 

43 Abū R&#itah, The Writings, 11-113 (text). 

44 See Dirk Krausmiiller, “Under the Spell of John Philoponus: How Chalcedonian Theolo- 
gians of the Late Patristic Period Attempted to Safeguard the Oneness of God,” The Journal 
of Theological Studies 68 (2017): 625-649, here 641-643. 

45 Abū R@itah, The Writings, 13 (text). 

46 Abu R@itah, The Writings, 113124 (text). 
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Indeed, the main problem among Miaphysites during the sixth and seventh 


centuries was the discrepancy between the metaphysical systems they used in 
their Trinitarian and Christological doctrines respectively. On the one hand, 
they had to hold to their Miaphysite Christology, which implied the coinci- 
dence of nature/substance and hypostasis;^? on the other hand, however, they 


47 


The Miaphysite Christology, developed against the Chalcedonian and the ‘Nestorian’ 
Christologies, created some problems of metaphysical nature to the same Miaphysites. 
Affirming that Christ is one composite substance/nature of two substances/natures, and 
that he is one hypostasis/person led Miaphysites to identify in some way, and only in 
their Christology but not in their Trinitarian doctrine, two metaphysical categories: on 
the substance/nature coinciding with hypostasis/person. When, in the second half of the 
sixth century, this identification was applied to the Trinitarian doctrine by some Mia- 
physite intellectuals and theologians, such as John Philoponus (d. ca. 570), it caused the 
emergence of a Trinitarian doctrine where the three divine persons, the Father, the Son 
and the Holy Spirit, were considered three single divine natures/substances. The follow- 
ers of these doctrine were called Tritheites by their opponents, and their doctrine was 
called Tritheism. On Tritheism, among others, see Alois Grillmeier, “The Tritheist Con- 
troversy in the Sixth Century and its Importance in Syriac Christology,” in Christ in Chris- 
tian Tradition. Vol. 2: From the Council of Chalcedon (451) to Gregory the Great (590-604). 
Part 3: The Churches of Jerusalem and Antioch from 451 to 600 (ed. A. Grillmeier et al.; 
Oxford: Oxford University Press, 2013), 268-280; Theresia Hainthaler, “John Philoponos, 
Philosopher and Theologian in Alexandria,’ in Christ in Christian Tradition. Vol. 2: From 
the Council of Chalcedon (451) to Gregory the Great (590-604). Part 4: The Churches of 
Alexandria with Nubia and Ethiopia after 451 (ed. A. Grillmeier and T. Hainthaler; London: 
A.R. Mowbray, 1996), 107-146; Johannes Zachhuber, “Personhood in Miaphysitism. Severus 
of Antioch and John Philoponus,’ in Personhood in the Byzantine Christian Tradition: Early, 
Medieval, and Modern Perspectives (ed. A. Torrance and S. Paschalides; New York: Rout- 
ledge 2018), 29-43 and Johannes Zachhuber, The Rise of Christian Theology and the End of 
Ancient Metaphysics: Patristic Philosophy from the Cappadocian Fathers to John of Damas- 
cus (Oxford: Oxford University Press, 2020), 145169. This tritheistic doctrine was rejected 
by most Miaphysites, and it was also anathematized through synods and by hierarchs. 
During this controversy over Tritheism, another Trinitarian controversy arose between 
two Miaphysite hierarchs: Damian of Alexandria (d. 605) and Peter of Callinicum, the 
patriarch of Antioch (d. 591). Without entering into much detail, both hierarchs, while 
combating Tritheism, tried to give alternative comprehensions of how the one God is also 
three hypostases: Damian distinguished in an extreme way the hypostasis from the sub- 
stance, identifying the hypostasis with the property (idiom); whereas Peter considered 
each hypostasis, taken and seen individually, as a concrete and perfect substance. Conse- 
quently, the two hierarchs disagreed, and each considered the other’s doctrine erroneous. 
For the controversy and the doctrines of Damian and Peter see, among others, Albert 
van Roey, “Le traité contre les Trithéites (CPG 7245) de Damien d’Alexandrie,” in Philo- 
histor: Miscellanea in Honorem Caroli Laga Septuagenarii (ed. A. Schoors and P. van Deun; 
OLA 60; Leuven: Peeters, 1994), 229-250; Dirk Krausmüller, "Properties Participating in 
Substance: the Trinitarian Theology of Severus of Antioch and Damian of Alexandria," 
Journal of Late Antique Rreligion and Culture 12 (2018): 15—29; Rifaat Y. Ebied, “Peter of Anti- 
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felt the necessity to find the correct definition for the metaphysical terms they 
used, in order to ensure that: 1) Christ is the incarnate God; 2) He is a perfect 
God and perfect man, which means 3) that neither the three divine persons 
were all together incarnate, nor the humanity in Christ was the totality of the 
human hypostases; 4) He is one substance from two, and at the same time he 
is also one hypostasis; and finally 5) the Trinity is not a Tritheism, that is, the 
three divine hypostases are one Godhead and the one Godhead is the three 
divine hypostases. In fact, after having faced internal Trinitarian problems (the 
dispute on Tritheism) because of the peculiar metaphysics of their Christology, 
they needed to (re)formulate and produce a (new) and unified metaphysi- 
cal system for both doctrinal levels, Trinitarian and Christological, and to use 
it against Chalcedonians and Nestorians. This metaphysical system, in addi- 
tion, had to be based on Church Fathers whose authority was undiscussable. 
I am convinced that the Miaphysites realised this goal through the compila- 
tion of patristic dogmatic florilegia, especially those that deal with Trinitarian 
topics, where they had to (re)define the different metaphysical concepts and 
categories and the relationships between them. If their Christology was called 
Miaphysite, the (re)formulation of their Trinitarian doctrine through this new 
metaphysical system should be called “Miaphysite Trinitarian doctrine"4? 

In the collection of Syriac Miaphysite patristic florilegia of the British Li- 
brary, four manuscripts preserve a Trinitarian florilegium with metaphysical 
content. This florilegium is preserved in two versions, shorter and longer. The 
shorter version, which I have already analysed according to one manuscript,*9 
contains 65 chapters and is preserved in Mss BL Add. 14532, fol. 94*—133"; BL 
Add. 14533, fol. 73'-89"; and BL Add. 14538, fol. 19-133". The longer version 
contains 108 chapters and is preserved in Ms London, British Library Add. 12155, 
fol. 2-32. In our ERC project “FLOS. Florilegia Syriaca" we aim to provide a 
critical edition of both versions. In addition, I aim to examine the metaphysi- 
cal and theological content of the longer version in a future 0 


och and Damian of Alexandria: The End of a Friendship," in A Tribute to Arthur Voübus: 
Studies in Early Christian Literature and its Environment, Primarily in the Syrian East (ed. 
RH. Fischer; Chigaco: The Lutheran School of Theology, 1977), 277-282; Rifaat Y. Ebied, 
"Peter of Callinicus and Damian of Alexandria: The Tritheist Controversy of the Sixth Cen- 
tury,” PdO 35 (2010): 181-191 and Zachhuber, The Rise, 170-183. See also Ebeid, “Metaphysics 
of Trinity”, 88-98. 

48 See the analysis of one of these Trinitarian florilegia in Ebeid, “Metaphysics of Trinity,’ 
99-128. 

49 See Ebeid, “Metaphysics of Trinity,” 99-119. 

50 It must be mentioned that Albert van Roey has already examined the patristic quotation 
in the first part of this florilegium's long version, that is, the first 29 chapters, see Albert van 
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The longer version, which, as I think, was compiled later, will be taken 
into consideration in this chapter. The whole manuscript bears the title Vol- 
ume of Demonstrations of the Holy Fathers against Various heresies (¢ Haaa 
alir cuc danais ein ed ea essa)?! whereas the 
Trinitarian florilegium ends with the following expression: "The end of the 
chapters on the Divine Discourse, ie. Divine Theology" (das alz 
eimie تله ولحت‎ dus ar eoe Al), while the last chap- 
ter has the title On the doubt expressed by the Romans and the Easterners, the 
ones against the others, concerning the name "substance" and [the names] "hy- 
postases" and "persons" (: asiana amon eaa als earaa Al 
amas cr A aac i30 r*-203830).5? Thus, it is evident that the 
polemical goal of this florilegium are the Chalcedonians, called “Romans”, and 
the "Nestorians" called “Easterners”, because of their erroneous use and under- 
standing of the metaphysical concepts of substance, hypostasis, and person, 
caused by their Christology and leading to a wrong theology, i.e. a wrong Trini- 
tarian doctrine.5+ 

As already noted by F. Benevich,55 Abū Ra'itah's thought must be read in rela- 
tion to this theological and controversial context. In Abū Ra'itah's polemical 
writings against the Melkites and their metaphysical system, it is notable that 
the most important proof for the correctness of his arguments is the consensus 
with the Church Fathers. Therefore, in the rest of this chapter I aim to present 
and analyse his direct and indirect patristic references in the two selected writ- 
ings and the possible relationship between his works and the aforementioned 
Trinitarian florilegium. 


2 Abu Ra'itah's Patristic Quotations in His Refutation of the Melkites 


At the end of his Refutation of the Melkites, to prove his position, Abu Ra'itah 
refers to some biblical verses explaining them in such a way as to demonstrate 
that, in the Old and New Testament, God is one and the same, and that he is 


Roey, "Un florilège trinitaire syriaque tiré du Contra Damianum de Pierre de Callinique,” 
OLP 23 (1992): 189-203. 

51  MSBL Add. 12155, fol. 2v. 

52 MS BL Add. 12155, fol. 32". 

53  MSBL Add. 12155, fol. 31". 

54 In my study of the short version of the trinitarian florilegium, I showed that the main 
opponents against whom this florilegium is addressed are Chalcedonians and Nestorians, 
see Ebeid, “Metaphysics of Trinity, 125-128. 

55  Benevich, "Christliche Trinitatslehre,” 159-164. 
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the three hypostases.56 In addition, he provides the reader with a patristic flo- 
rilegium, that is, patristic quotations that, according to him, demonstrate the 
Orthodoxy of the Miaphysite doctrine in question. Before passing to the flori- 
legium, Abū R@itah introduces it and affirms: 


after the testimonies of Moses, we must follow the sayings of the holy 
[and] pure Fathers who were columns and fortifications for the Church 
through the way they polemicised against the apostates from the religion 
of Christ ...5” 


After this introduction, where our author declares the importance of the patris- 
tic tradition for the correctness of the faith, he starts quoting some Church 
Fathers as follows:58 


Abū Ra'itah's Trinitarian Patristic Florilegium® 


9 


قال ديوناسيوس الطاهر تاميذ بولس وحسبه ذلك من 
الفضل والشرف في ميمر له يقال له نعت الاسماء UA MI‏ 
ردا منه على احاد. قال 

اليست رئاسة اللاهوت كلها حياة فكيف يحق AI‏ 
الطاهرة اذ وصفت Fal‏ ان الاب يقي A‏ وبحي 
كذلك والابن يحبى من يشاء. وايضا Al‏ الروح. 


Dionysius the pure, the disciple of Paul—which 
gave him superiority and honour—, said, con- 
futing the heretics, in a discourse called the 
Description of the divine names: 


Is not the whole of the most hight Godhead 
life? How right, then, is the holy word when it 
claims: “Just as the Father raises the dead and 
gives them life, the Son also gives life to whom 


he wills”. And also: “who gives life is the Spirit”. 
Kai ei u SA eval pact thy čwapyiav, rc dans 
6 phous iepòç Aóyoc: م0012“‎ ó nathp &yelpet 06 
vexpovs xal Qworotet, ب سكناه‎ xal 6 vióc, oüc 04271, Zwo- 


noie? xal Sti “Td nveðud oti tò Cwororotv”,60 


56 Abū R@itah, The Writings, 124-125 (text). 

57 £ - fs . . + 5 5 - - * E + + Ao» 
جاهدوا‎ n ee الذين كانوا للبيعة اعمدة‎ Cel tal | قول الإا باء‎ oe شبادات‎ ce وفك بغي ان‎ 

الحائدين عن دين | c‏ 0 

Abū Ra'itah, The Writings, 125 (text). The English translation is mine. 

58 However, note that Graf's German translation of Abū Ra'itah's writings had already iden- 
tified some of these quotations; see Abü Ra'itah, The Writings, 152-158. 

59 Abū R&itah, The Writings, 125-130. The English translation is mine. Please note that I do 
not agree with some passages of Graf's reading and his German translation. 

60  Ps.-Dionysius the Areopagite, The Divine Names, 11.1, 123, 6-8. 
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(cont.) 


Abu Ra'itah's Trinitarian Patristic Florilegium 


AS ومن‎ 

فانه وان كانت النعوت على كل موصوفة وحدانية وثلاثية 
فليست كالوحدانية ولا الثلاثية المذكورة Le‏ او من أحد 

من الموجودة وللا نصف توحيدها المعتلى على كل نصدق 
ذلك وواود اللاهوت يصف المعتلى على الاسم والجوهر في 
نعت AY‏ 


And from his saying: 


Although the descriptions ‘uniqueness’ and 
‘trinity’ are said on everything about which 
such statement can be made, it is not like the 
‘uniqueness’ and ‘trinity’ which are stated by us 
or by someone else among the existents. And 
even if we do not describe [the Trinity’s] sin- 
gleness, which is above all, we accept [all] this 


and [even] the generation of the Godhead to 
describe the divine, the above-name and the 
[above-]substance. 


Ato xal povàç Duvouuévy xal Told ¥ dTEP návta eó- 
TNG عاناه‎ Écxty o08£ Loves, 0086 :10م‎ Y) TPS ruv 1] 
020010 TIVOÇ TOV SvTWV SLEYVWO uévr, AAAA iva xal TO 
únepnvwpévov adtij¢ Kal To 0eoyóvov 0017060 Duvnow- 
LEV, TH tpi uc) xal éviaig Beuvuuia THY orepovu ov 
ôvoudtouev, xotg oot Thy drtepotctov. Ol 


Comment on the previous quotations: 


أفلا تنظرون في قول هذا الاب الفاضل الواصف OÙ‏ رئاسة اللاهوت كلها حياة اى الاقانيم الثلثة ويستشهد ببا. فلولا ان 
gb‏ هي اللاهوت كيف كان يستشهد بان رئاسة اللاهوت كلها حياة لان الاب والابن والروح القدس كلها حياة. 
وايضا ان اللاهوت المعتلية على كل ثلثة اذ هي s eod‏ اخر eue‏ 
Don't you see in the saying of this virtuous father that he describes the whole of the most hight Godhead,‏ 
that is, the three hypostases, as life and he affirms it? If the hypostases were not the Godhead, how could‏ 
he affirm that the whole of the most hight Godhead is life, since the Father, the Son, and the Holy Spirit‏ 


are all life? And moreover, how the Godhead [who is] above all would be three if they [scil. the Melkites] 
affirm that it is something else than the hypostases? 


3 ان اغىيغوريوس ذا العجائب يقول فى ميمر له كتبه فى‎ £ And Gregory Thaumaturgus says in his discourse 
JE ذات الاجزى‎ ole VI that he wrote on the Faith according to parts: 


oS‏ اب الرب dz Lade‏ مولودا منه ومثال الرب الروح 


0 you who describe the divine Trinity one God- 
head and one lordship, [it is so] because the 
Father of the Lord is cause; He [the Lord] is 
always generated from Him; and the image of 
the Lord is the Spirit as well. The Father, then, is 
Lord and the Son is God. It is also said on God 
that He is Spirit. 


Aéyouev Sê xal lav Sede ta xal iav xvpiótnta xat 
piav dey oT TA THY Tpiáða: ST Tod MvEdLLATOS ó xüptoc: 
obtws yap xal 6 mathe xüptoc xal ó vióc 006 xal mept 


«00 000 elpyyton Stu “mvebpa ف‎ 62 


61 
62 


Ps.-Dionysius the Areopagite, The Divine Names, X111.3, 229, 6-10. 
Ps.-Gregory Thaumaturgus, On Faith in Parts, 176, 13-18. 
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ومن قوله أيضا: 4 
وكذلك نسجد ونصدق بالثلاثية لانها الاه واحد كشبادة 
AY EI‏ 

did Toto yàp elc 9606 v) åyia xvpidtc 7016210 0ع‎ xal 


TPOOXUVETTOLL KATH TH EX THC Pela YPAPŸS uorprupy- 
Bévra.$3 


ثم ان مصباح البيعة الساطع ضوءه ونوره اثناسيوس 5 
الاله بتجسده واشراقه ait‏ 


وابداء الكاروييم بتسبحتهم مرارأً ثلثة في قوم قدوس 
قدوس قدوس co JE‏ ذو الا جناد ثلثة الاه واحد ولاهوت 


واحد. 
ومن d$‏ 
ان الاب والابن والروح القدس الاه الاجناد هوالرب. 


Kai öte 8oEoXoyo0ct Tû cepagip tov Ocóv, Aéyovta 
qtpitov: "Ayıoç, &ytoc, &ytog Küptoc 003006, 0 
xoi Yidv xal &ytov Iveðua 8505020170061. Kai 810: 2000 
Gonep eic TÒ Svoua tod 0م1102‎ xal tod Yiod BarrriL- 
pueda, obtw¢ xal eic TÒ övoua tod &yiov Hveduatos, xat 
yivéuela vioi Ozo, od Oedv. Tate yàp xal Yiòç xal 
&y1ov Iveta, Küptoc 008000 itor. Mia yap ý eo 
xal eig Gcóc.64 


63 
64 
25. 


And also from his saying: 


Thus, we worship and profess the Trinity for it is 
one God according to the testimony of the divine 
Scripture. 


And the lamp of the Church, whose light is shin- 
ing, Athanasius the bishop of Alexandria, said in 
a discourse he wrote on the Manifestation of God 
the Word by His incarnation and His shining by 
His humanisation: 


And the cherubim, in their continuous praising, 
manifest it saying three times: Holy, holy, holy is 
the Lord, the Lord of hosts. Three who are one 
God and one Godhead. 


And from his saying: 


That the Father, the Son, and the Holy Spirit, 

are the God of hosts who is the Lord. We indeed 
praise the Father, the Son, and the Holy Spirit. 
Likewise, we baptise in the name of the Father, 
the Son, and the Holy Ghost. He is the Lord, [the 
Lord] of hosts. 


Ps.-Gregory Thaumaturgus, On Faith in Parts, 184, 23-25. 
Ps.-Athanasius of Alexandria, On the Incarnation and against the Arians, PG 26: 1000, 17— 
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ومن قوله 3 رسالة على روح القدس. قال: 


ان كان Jie‏ 1 يكن بعد في الثلائية LÀ‏ عامة الاه واحد. 
أ SAy yàp‏ .1081م où œuverdoseto TH‏ ,لازآ el yàp xtlopa‏ 
5 مخ Gedc‏ 
ومن قوله في ميمر له ole‏ منجل العلوم. 
ليصير الله كلا في كل اى الاب والابن والروح القدس. 
تلك اللاهوت الواحدة والربوية الواحدة. 
cà ndvra £v nâo, vovtéc tty nathe xor‏ ج060 Hud‏ ورا 


vlog xal &ytov nveðua, Y pia xverdotys xal Osótc xoi 
Bacheta. 66 


ثم ان باسيليوس الطاهر الذي احاطت عنايته باقطار 
الارض حتى صارت باسرها ممتلئة بين عيزيه في ميمر كتبه 
في OK‏ وصف فيه تفاوت ادراك الله واعتلائه عن كل 
dedy‏ 


فاذا ماانت جاوزت يفوك كل شىء 9 2 D‏ شاعا معتليا 
على البرية كافة وخالقتما في ذهنك dE‏ يوهل جوهر الله 
ثابتا غير متغير ولا الم بسيطا غير مكب ولا متجزئ نورا غير 


فهناك الاب والابن والروح القدس ذلك يان غير Bp‏ 


65 
66 


And from his saying in the letter On the Holy 
Spirit, he said: 


If He [i.e., the Son] was created, He, then, would 
not be longer in the Trinity; for in its totality, it 
[i.e. the Trinity] is one God. 


And from his saying in his discourse, he called 
the Book of Sciences, he said after a while: 


In order that God becomes all in all, that is, the 
Father the Son, and the Holy Spirit, the one God- 
head and the one lordship. 


And Basil the pure—whose care included all the 
parts of the earth until all of it became full [of 
his care] in his eyes—, in a discourse he wrote 
On Faith, in which he described the inconsis- 
tency between the comprehension of God and 
the fact that He is transcendent from every com- 
prehension, said: 


When in your thought you exceed everything, 
and in your mind, you rise and exalt yourself 
above all creation and creatures, then you will 
contemplate the substance of God as abiding, 
unchanging, impassible, simple, not composed, 
not divided, an inapproachable light. 


There is the Father the Son, and the Holy Spirit, 
the invisible nature. 


Athanasius of Alexandria, First Letter to Serapion, Section 17, 1-2. 
Ps.-Athanasius of Alexandria, Sermo Major on Faith, fragment 41, 5-7. Graf wrongly iden- 


tifies this quotation with a passage from Epiphanius of Salamis, Ancoratus VIII, PG 43: 29; 


cf. Abū Ra'itah, The Writings, 154 n. 5. 
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AtaSpauéov cà oúuTavTa, xod OTE Taco THY KTICIV 
dvavedoas Tots AOYLOUOÎG, xod ÉTÉKELVO TOUTWV TOV 
vodv dvuipwaac, Evvonoov THY Belav pov: Est Av, 
ATPENTOV, KvaAMOlwWToV, ana, ATAÑV, dobvOetov, ddt- 
aipetov, PAS Tov, maf), ATA, dovveetov, ddtaipetov, 
as anpdattov, Sivauw dpatov, MÉVEBOS dmeptopl- 


0 


"Exet Hathp xal Yiòç xal &ytov 117/0 ,0ل‎ Y) 0 
pÜats.68 


ومن قول في ميمر له ثانى ردا على انوميس الاراطيق. قال: 


ان الابن موصوف مثالا للاب مولودا منه لانه شعاع مجد 
الله وقوة وحككة وبرلا كالمكتسب ولا كالمملوك لا بل 
جوهر حي فاعل. 


Ebxov Sê elpytot xal got ó Yiòç yevvnth, xod ànavya- 

aud Ett THs 5055 Tod Ocod, xal copia, xal SUIS, 

xal Sıxatocivy Oeod, oby we ÉEIS, odê we emitSe16- 
333? n ry 12 ١ 69 

TNS, AW odala Can xal &vepyrc. 


Comment on the previous quotations 


And from his saying in his second discourse 
Against Eunomius the heretic, he said: 


The Son is described an image of the Father gen- 
erated of Him, since He is the beam of God's 
glory, [His] power, wisdom, and righteousness, 
not like an acquired or possessed thing, but [as] 
a living [and] active substance. 


أفلا تعتبرون من قول هذا SLI‏ الطا ان يان الله المتفاوت ع GE‏ ادرا كه المعت + الاب والابن 
PSS o^ S ixi MO‏ 


والروح القدس. 


Don't you learn a lesson from the saying of this pure wise [father], [who says] that the nature of God, 
which is inconsistent with the comprehension of the creatures and is over everything, is the Father, the 
Son, and the Holy Spirit? 


10 


ومن قول في رسال ةکانت منه الى اغىيغوريس اخيه في 
فرق ما بين الجوهر والاقنوم قال: 


And from a saying in a letter he [sent] to his 
brother Gregory on the Difference between sub- 
stance and hypostasis, he said: 


Do not be surprised if we describe God Himself 
united 


67 Ps.-Basil of Caesarea, Homily on Faith, PG 31: 465, 28-33. 
68  Ps.-Basil of Caesarea, Homily on Faith, PG 31: 465, 40-41. 
69 


Basil of Caesarea, Against Eunomius, Book 11, Section 17, 5-9 (PG 29: 605, 21-25). 
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and separated conjunction.‏ والتثاما متفرقا. 


Mn Bauudons Sê ei có adro xal ouvnuuévoy xal 8tooce- 


xpıuévov elvat, 70 


xal Staxexpipevyy ovveeterv. 1 


11 من قوله:‎ From his saying: 


Because there is a side that can be compre-‏ من أنه جهة مدروكة 3 الحواس جاز لناان نصف بتفهم 
hended with the senses, we are allowed to‏ ا RARE‏ 
ae describe [Him], with awareness, to be, at the‏ اوه ١ cu‏ 


, 5 1 t rn \ , , same time, both separated and united. 
IIó0ev odv paper Td Slaxexpıpévov duc xal UMPUÈS Ex 


TOV Kata THY نحا 1 أيه‎ pîv Tpoparvouévwv dvaroy{le- 
abou; 2 


12 م ان اغریغوریس اسقف نيسيس الطاهر فى ميمر كتبه‎ And Gregory the bishop of Nyssa the pure, in a 
E 8 ^ ." discourse he wrote to refute Eunomius, said: 
Ji رد فيه على انومیس.‎ 


While God has many names with which he is‏ واذا لله اسعاء كثيرة مسمى بها 3 القصص والنبوات 

3 5 m "S ., named in the stories [ie. historical books], in 
à pl على‎ ba b كلها اقتصا‎ C | ky والنا موان وفص‎ the prophecies, and in the law, our Lord Christ 
الاب والابن‎ el Lee ان‎ ly اكثر ذلك الايمان‎ has dissolved them all limiting himself to mak- 

ing known the most important thing, namely 


faith. He commanded that He [God] should be‏ والروح القدس r? de p‏ الذي هو بحق الذي هر 
named with the name of the Father, the Son,‏ واحد وغير واحد اعنى الواحد فى الجوهر. وكذلك افترض 
i Sonet. and the Holy Spirit, which is enough to under-‏ 
Le stand Him [coa], i.e. who truly ue is one‏ ان نصمد eh À‏ واحد. فاما الحواص الدالة de‏ 
and [at the same time] not one: I mean, one in‏ الاقام ex‏ وذلك الايمان باب وابن وروح قدس فهو 
substance (and therefore He ordered us to give‏ 
Him one name); while for the properties that‏ 
indicate the hypostases, He is divided, and there-‏ 
fore the faith is in a Father, Son, and Holy Spirit.‏ 
He is indeed divided without separation and‏ 
united without mixture.‏ 


منقسم بلا تباین ومتوحد بلا اختلاط. 


TOMA yàp Évrwv xal drwy dvoudtur, olc Td Getov 
Stacypaivetot ev totopia te xal rpopyTelq xai vou, 
TAVTA XOTOALTOV 6 deonotns Xpiotos wç LAAAOV US 
rpoodyeo Oat Suvapevac TH mepi Tod dvto¢ 121061 tav- 
TAS TOG Pwvac napatiðetar, dpxEety 0| 
لقاع لاغ ل :0م120‎ YU TH TOÔ 1207006 TE xal TOÔ vio xol To 


70 Basil of Caesarea, Letter 38, Section 4, 87-88. 
71 Basil of Caesarea, Letter 38, Section 4, 90-91. 
72 Basil of Caesarea, Letter 38, Section 5, 5-7. 
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13 


14 


15 


&ytou mvebpatos xAnoet elc KATAVÓNGIV TOD ÖVTWÇ 
Óvroc, Órep xal Ev اجو‎ xal oÙX Ev. TH LEV yàp Aóyo TAS 
ovata £v &c'tt, S10 xal elc Ev övopa BAëTEL ó 8eorótvic 
évouoBérnoe: Tots dE Vvwplotixos TOV 1371000: لالع‎ 
iStapacw elc natpóç TE xal vioð xal mvebratos &yiou 
moti Sujpytat, ddiactatws te uepitóuevov xal dovy- 
yotws £vobyevov.73 


ومن قوله في ميمر له موصوف بالمواعظ» JE‏ 


ان يكون معدود مفرد عن العدد موجود منقسم مدرك 
بالوحدة مباين بالاشخاص غير منقسم في الطبيعة. 
Tò abt xal doruytov ¿oti xod DLAPEUVEL THY‏ 1106 
00م xoi ev‏ 010 م0 eEaplOuyowy, xal Sippypevws‏ 


xaraauBdverot, xod dlaxéxpitat TH 272000621 xal 


où Btoptocot tQ noxeruévw; 4 


ومن قوله في ميمره الأول يرد فيه على انوميس في وجود 
الثلثة» قال: 

انا اوجبنا ان الكان الغير Gp‏ والذي ليس برثي هو الثلثة 
الطاهرة. 


xai Ts êv doccia xou pÜoeuws Thy dyiav :1080م‎ elvott 
Buopiodipe0o. 5 


ومن قوله في رده على ما وضع اوناميس» Ji‏ 


3 كان الله اب وابن وروح قدس 


Qela dé pois ó nathp xal ó vid xal tò مقعم‎ TO 
&ytov. 


And from his saying in a discourse characterised 
as Catechesis, he said: 


[It is possible] that something can be counted 
and excluded from count, exist as divided [but] 
comprehend as unity, divided according to indi- 
viduals, [but] undivided according to nature. 


And from his saying in his first discourse 
Against Eunomius on the existence of the three 
[hypostases], he said: 


We state that the invisible nature, which is not 
seen, is the Holy Trinity. 


And from his saying in his Refutation of what 
Eunomius exposed, he said: 


In the nature of God there is a Father, a Son, and 
a Holy Spirit. 


73 Gregory of Nyssa, Refutation of the Confession of Faith of Eunomius, Sections 5, 8-6, 6. 


74 


Gregory of Nyssa, Catechetical Oration, Chapter 3, 5-8. 


75 Gregory of Nyssa, Against Eunomius, Book 1, chapter 1, section 295, 6-7. 
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ثم ان اغریغوريوس الفاضل الذي استوجب ان reg‏ 16 
بناطق SLL‏ بصدق منطقه على all‏ وشرفه في ميمر له 

كتبه في نعت الفصح الطاهر دعوة منه لرعيته بعد قول كان 
منهم اليه. قال: 


من غير ان تجيبوا الدعوة الغريبة والمشورة بسرفها المفرقة 
عن ca‏ 


القدس تلك اللاهوت الواحدة والقوة الواحدة. 


Eévns puvis dxodovres, dnoxAertobans xal ia-‏ 86 تدا 
oneipobons and tig dAnbelas sic Sp.‏ 


xai dtd ناغير‎ 676 bytods niotewç anayovaycK, ti eic 
11022 ,0م‎ xoi Yiov, xai &ytov IIvebpa, thv نمأم‎ 7 
re xal Siva.” 
17 بعضهم‎ SOU thas ميمر له حيث وصف‎ SAS ومن‎ 
لبعض » قال:‎ 


فاما الباقون من هؤلاء فثابتون في gl eeu‏ انما عظم 
خطرها هدوءهم pilas‏ الق اغا صاروا واحدا 
لاا الاه واحد غير جحود لما ولا مدفوع. 
ol 8ë 3017201 évova Eni ts Éaur@v dElac, ho TpÈ-‏ 
tov Tò Elpyvatov xoi dotaclactov, TO Ev eivot AuBôvtes‏ 
Tapa THS ercatveThs xol &yias Tprddoc, map’ As xor‏ 


Tv EMaurpw. "Enel xdxetv eic Oedc toti te xal eivot 
miorederou. 78 


And Gregory the virtuous, who was correctly 
described the Theologian for his true doctrine 
on God and His honour, in his discourse that he 
wrote On the Pure Easter, replaying to his church 
who had written to him, said: 


Without accepting the foreign invitation, which 
is known that it hides the truth and separates 
from it, 


and distracts from the right and firm faith in the 
Father, the Son, and the Holy Spirit, the one God- 
head and one power. 


And from his saying in his discourse where 
he described the reconciliation of the angels 
together, he said: 


The rest of these [angels], however, remain in 
their dignity, the significance of which became 
very big because of their calm and peacefulness, 
in which they have become one through the 
praised Holy Trinity, from whom they received 
their light and are illuminated, because it [the 
Trinity] is one God, which can be neither denied 
nor rejected. 


76 Gregory of Nazianzus, First Oration on Easter (Or. 1), Section 7, 11-12 (PG 35: 401, 1-2). 
77 Gregory of Nazianzus, First Oration on Easter (Or. 1), Section 7, 14-16 (PG 35: 401, 4-6). 
78 Gregory of Nazianzus, First Oration on Peace (Or. 6), Section 13, 6-10 (PG 35: 740, 1-5). 
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18 xJ ومن قوله فى ميمر له على الميلاد الطاهر»‎ And from his saying in his discourse On the Pure 
2 Nativity, he said: 


When I describe God, I mean, the Father, the‏ اذا ما انا وصفت الله EB‏ اعنی الاب والابن والروح 
Son, and the Holy Spirit, without the Godhead‏ 
exceeds this number [three]. We pay attention,‏ 
[from one hand] to assert a multiplicity of gods,‏ نصف Abl acla‏ ولا نقتصر دونبا فنصفها بمسكنة وضيق 


and [from the other] not to restrict ourselves to 


القدس من غير ان تجوز اللاهوت هذه العدة. حذرا لان 


Ozo dé ötav cinw, A&yo ,0م1105‎ xal Yio, xal &yliou a smaller number, so we describe [the Godhead] 
Ilvedpatos: ote Unép voca tig 060106 XEOUÉ- with poverty and lack. 

vs, va ui 8fjuov Gedy eicaycdywpev: 01052 &vróc 

TOUT opilopevys, va h meviav 060106 xataxpı- 

الحا افك 


Comment on the previous quotations 


فقد جاز ظنى ان ادعوا الصم يسمعوا والعمى ليبصروا فضأ عن السمع والبصر فان كانت اللاهوت غير الاقانيم KES‏ 
فكيف لا تصير اله ةكثيرة تجاز اللاهوت الى غير هذه العدة او صفة ان قصرت Lies‏ كا شبد هذا الاب الطاهر. فتجاوزوا 
اللاهوت الى غير هذه العدة ان تصير PEYI‏ الثلثة أربعة او جسة او اكثر من ذلك وصفا حرجاً ان يكون اقل من الثلثة اى 
cg‏ او واحد. فكيف يقبل اللاهوت زيادة او نقصاناً Yast‏ هذه العدة. والا LS‏ دونها غير BM‏ لديهم والاقانيم 
غيرها. Ul,‏ يوصف الشىء زائداً وناقصاً اذا ما قبل ذلك في عدد ald‏ لا ذات غیره ک) انه Y‏ يزيد في SEW sae‏ ولا 


ينقصها ما يزيد في عدد البشر وينقص. 


It is allowed for me, I think, to call the deaf to hear and the blind to see, let alone those hearing and see- 
ing. Thus, if the Godhead was not the hypostases, as you pretend [i.e. Melkites], how, then, there is not 
a multitude of gods, that is, [how does] the Godhead not exceed towards a number other than this [i.e., 
three], or how does [the Godhead] not become inferior than this characteristic [of being Trinity], as 
this pure father witnessed? You, then, make the Godhead exceed towards a number other than this [i.e., 
three], so that the three hypostases become four or five or even more, [or exceed] towards an embar- 
rassing characteristic, so that they become less than three, namely two or one. How then, does the God- 
head receive increase or decrease by exceed towards a number other than this [i.e., three]? Otherwise, 
is its nature for them something else than its hypostases? Indeed, a thing is described to be increased or 
decreased [only] if it receives [increasing and decreasing] in the number of its own essence and not in 
the [number] of the essence of something else, just as when [we say that] the number of human beings 
increases and decreases: this does not mean that the number of the angels increases or decreases as 
well. 


79 Gregory of Nazianzus, Oration on the Nativity (Or. 38), Section 8, 14-17 (PG 36: 320, 21- 
25). 
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19 


20 


ومن قوله في عيد انمسین» قال: 


يا ايها القوم ان الواجب عليكم الاقرار بان الثلاثية باللاهوت 
واحدة والكان واحدة. 


Mids Océrnros, à 0801, THY 101080: duoroyjoate, ei dE 
BooAsc6e, lûç 0ج عونب‎ 


ومن قوله في ميمر على الروح القدس عند نفيه عن الله ge^‏ 
الشبه المغلطة واعتلائه عن كل قياس ومثل. قال: 


اذا انا سكت بذكرة خاشعة لله خافية واقتصرت على 
OLS‏ قليلة نزرة واتخذت الروح ole‏ وقبل فى السماع 
g) che‏ ذلك ما Figg bie’ eg‏ 
صحيح والقست بقدر الطاقة ان اقنع عندى ان يعبد اللاب 
والابن والروح القدس. 


avtov dE tfj; edoeBeatépac Ewolac ÉXOUEVOV, &x' OAI- 
Yov pdtv iotápevov, OOny@ TH TVEUUATI YPWLEVOV, 
hy évtedbev Mampu edeEcuny, tabtyy Eig TEAS dta- 
010700600100, WG yvnoiav Kowwvov xot TVVOLIAOY, TOV 
aidva todtov 010:00 210200 0:1 Statéuvovta, xod TOUG 
Nous nelbelv elc Sbvapw mpooxuvety natépa, xal vióv, 
xoi rveûua d&yrov.8! 


And from his saying [in a discourse] On the Feast 
of Pentecost, he said: 


O people! You must confess that the Trinity is 
one in Godhead and one in nature. 


And from his saying in a discourse On the Holy 
Spirit, where he negated of God all wrong analo- 
gies since He [God] is above all analogies and 
examples, he said: 


If I would hold a humble, silent remembrance 
before God, would content myself with a few, 
low-valued words, would take the Spirit as guide, 
and my mouth would accept what I hear, I would 
keep this for my Lord as long as live, just like 
my keeping the help of a true friend, and I would 
urge [others] as much as I can, to worship the 
Father and the Son and the Holy Spirit. 


The main aim of the selected patristic quotations is revealed in the three com- 
ments Abu Raitah makes on some of them. In these quotations, it is evident 
that the Fathers, according to our author, teach that the three hypostases are 
the substance of God, and the one Godhead is the three hypostases. This is 
the correct doctrine in opposition to the distinction the Chalcedonians make 


between substance and hypostasis.82 


80 Gregory of Nazianzus, On Pentecost (Or. 41), Section 8, 1-2 (PG 36: 440, 15-16). 
81 Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31), Section 33, 116. 
82 I shall not analyse Abu Ra'itah's thought in more detail here; in regards see my detailed 
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Abu Ra'itah presents his patristic quotations according to a chronological 
order, starting from the earliest Father to the most recent, after having selected 
them according to two criteria: 1) their content is on the subject he treats; 2) the 
selected Church Fathers are accepted by both Miaphysites and Melkites, as he 
declares in the introduction of another Christological florilegium he produced 
in another work.83 

A careful examination of the Arabic text provided by Abu Ra'itah and the 
Greek original reveals that he does not translate from the Greek, and even that 
he does not quote from the Fathers’ works according to the complete version, 
as he relies on a previous Syriac translation of patristic quotations. In fact, the 
peculiar way Abū Ra'itah quotes the Fathers is similar to that of the florilegia 
and their sources, like Severus of Antioch's Against the Grammarian and Peter 
of Callinicum's Against Damian.®* He starts by mentioning the name of the 
Father, sometimes with an appellative, then the title of the work; sometimes, 
although not consistently as in the florilegia and in their sources, he adds pre- 
cise details regarding the quotation, i.e. from which book and/or chapter the 
relevant passage is quoted. In addition, as the florilegia and their sources do, 
when the next quotation is from the same Father, Abu Ra'itah simply writes 
"and from his saying" (4 $ jeg), without repeating the Father's name. 

Quotation number 7 is an important indication that Abu Ra'itah selected his 
patristic quotations from a pre-existing florilegium/source. After mentioning 
that the next quotation is from the same previous Father, i.e., Athanasius, and 
after having given the title of the quoted work, Abu Ra'itah says: “he [Athana- 
sius] said after a while" بعد قليل)‎ JB), which is probably how he translates in 
Arabic the Syriac ململ“‎ 3&2". In fact, usually when the compiler of a flori- 
legium or an author like Severus or Peter of Callinicum quotes more than one 
passage from the same work, the second passage is usually indicated through 
expressions like the already mentioned “Lio 3h50”, “doia. 3&0" (and 


paper concerning his Trinitarian doctrine and its relation to the Muslim doctrine on 
the divine attributes, where I also refer to his metaphysical principle, that is, that the 
hypostases are the substance, and the substance is the hypostases, Ebeid, “Abū R&itah”. 


”وقد ينبغي لنا ان نتبع هذا القول ببعض شبادات بعض الآباء الطاهرة المقبولة من المؤمنين عامة ومن 
Jl‏ قرة واشياعه“ 


83 


Abū Ra'itah, The Writings, 83 (text). See also Ebeid, “Miaphysite,” 246-247. 

84 Cf. Severus of Antioch, Against the Grammarian; Peter of Callinicum, Against Damian. See 
also van Roey, “Un florilége trinitaire,” and Giuseppe Furlani, “Un florilegio antitriteistico 
in lingua siriaca,” Atti del Regio Istituto Veneto di Scienze, Lettere ed Arti 1x, 8 [83] (1924): 
661-677. 
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after a few things), or “sada” (and again). Abū R#itah was apparently not 
interested in the first quotation of Athanasius’ work but only in the second; 
however, he wrongly introduced it with the expression “and after a while he 
says". 


3 Abu Ra'itah's Relationship to the Trinitarian Florilegia and Their 
Sources 


As mentioned above, through the compilation of patristic Trinitarian florilegia 
with emphasis on the metaphysical definitions of terms like nature, substance, 
hypostasis, and property, the Miaphysites tried to (re)formulate their meta- 
physical system. Now, since Abü Ra'itah's aim in quoting the Church Fathers 
is equal to that of the florilegia, I tried to examine whether the patristic quota- 
tions in his Refutation of the Melkites are found in the aforementioned Trinitar- 
ian florilegium (the long version) preserved in the Ms BL Add. 12155. Here are 
the results of this research:?5 


Abu Ra'itah's text (see previous table) Florilegium's text 


discord sas eos NGA Cros‏ س Fine‏ ثم ان VIL‏ ذا العجائب يقول في ميمر له 
ehan haie Mos‏ كتبه في الايمان ذات الاجزى [قال] 


bi‏ ذم rasa] hain isa come ewa‏ يا واصفي اللاهوتية الثلاثية لاهوتا واحدا وربوية 


eos da M [wharo‏ واحدة 


Mn‏ :ص sizer‏ تمع وو حد bread‏ لأن اب الرب dade‏ يزل مولودا منه ومثال الرب 
gis sr a WA ram. in wats tuada. mil‏ . —— 
isa ri‏ الہ .صلل CA rune wale‏ كذلك والاب رب والابن اله. وقد قيل في 
ele am wai‏ 86 الله al‏ روح. 


Of Saint Gregory Thaumaturgus from the Discourse on 
Faith in parts. 


85 Note that the parts present in one text and omitted in the one compared are inside brack- 
ets | ]. The English translation of the introductory sentence for each extract is mine, 
whereas the one of the patristic passage is by Ebied, van Roey and Wickham from their 
English translation of Peter’s of Callinicum Against Damian, the main source of this flori- 
legium. 

86 MS BL Add. 12155, fol. 13". 
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Abū R@itah’s text (see previous table) 


Florilegium’s text 


وكذلك أسجد ونصدق بالثلاثية لانها الاه واحد 
كشبادة AM DEI‏ 


Lalas ومن‎ 


à]‏ ان مصباح البيعة الساطع ضوءه ونوره] 
اثناسيوس [صاحب الاسكندرية قال] في ميمر 
كتبه في ظهور الكامة الاله بتجسده واشراقه aile‏ 


But we call the Trinity ‘one Godhead, ‘one lordship’, 
[and ‘one holiness’], because the Father is the Lord’s 
Beginning, since he begat him eternally, and the Lord 
is the Exemplar of the Spirit; for thus is both the Father 
‘Lord’ and the Son ‘God’ and of God it is said God is 
Spirit.87 


-aada 


ehnm eos du rer حت مہ‎ amills 
armhorr 3 elo wer nc hoa reason 
ج‎ nala Buenos vane] ito ees حت‎ 
ند ل‎ > parodia دك‎ etos o orl Sha 
88] edad asco edule eham اعت چے‎ 


And again 


For this is why the Holy Trinity is believed and wor- 
shipped: one God, in accordance with what is attested 
by divine Scripture, [although we have everywhere in 
the divine Scripture, numberless teachings which fur- 
ther testify to the apostolic and churchly faith].89 


My oos ire e eed O1‏ دب 
ima‏ :لم rh‏ 


pier as el e hhh Esaias guar x0‏ وابداء الكاروبيم بتسبحتهم مراراً ثلثة في قولهم 


قدوس قدوس قدوس الرب ذو الاجناد ثلثة الاه 


57 
88 
89 


واحد ولاهوت واحد. 


ina ee hase Ói YAO LID wo 
daar’ all pa pasar eno waila 
eara iam] loam 10ح‎ Lori taro 
aléas مله‎ oles ais (Låna. {vail 
darts. in ento waja [risa X, r 
mlr wa ehane uA om as amador 


Of Saint Athanasius from the Discourse on the Manifes- 
tation in the flesh of God the Word 


Peter of Callinicum, Against Damian, 4: Chapter xLv11, 76-80. 


MS BL Add. 12155, fol. 13". 


Peter of Callinicum, Against Damian, 4: Chapter XLVII, 80-83. 
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Abu Ra'itah's text (see previous table) Florilegium's text 


And when the cherubim praise God three times, saying 
‘Holy, holy, holy, Lord Sabaoth; they praise Father, Son 
and Holy Ghost. And that is why we are baptised [in 
the name of the Holy Ghost] just as we are in the name 
of the Father and of the Son; [and we become sons of 
God and not sons of Gods]. For the Lord Sabaoth is the 
Father, the Son and the Holy Ghost. For the Godhead is 
one and three is one God.90 


dian ihoa‏ ومن قوله 


hace UD rm soto e 150 Mac e‏ ان الاب والابن والروح القدس الاه الاجناد هو 
padi‏ 91 الرب 


فانما نسبح OW‏ والابن والروح القدس. وكذلك 


And after a few things 


The Lord Sabaoth, therefore is the Father, the Son and 
the Holy Ghost.92 


8 ale [الطاهر الذي احاطت‎ eub مم ان‎ ease Asa iso 2 valim [rer] 
باقطار الارض حت صارت باسرها ممتلئة بين عينيه]‎ 
في ميمر كتبه في الايمان [وصف فيه تفاوت ادراك‎ 
[JB الله واعتلائه عن كل درك‎ 


dur mma iehl dure خحة‎ parla aa] 
dure م صن مدني‎ M o ier ىح‎ M 
rhäslal rh iaar حط حط تجار‎ raulo 
hair il radar max dol dusk 
eas See .> ead s rhamiass reco 


go Peter of Callinicum, Against Damian, 4: Chapter XLVII, 143-149. 
91 MS BL Add. 12155, fol. 13". 
92 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 149-150. 


254 


(cont.) 


EBEID 


Abu R@itah’s text (see previous table) 


Florilegium’s text 


فاذا ما انت جاوزت بفكرك كل شيء 29 EU D‏ 
معتليا على البرية كافة وخالقتها في ذهنك خينئذ يوهل 
جوهر الله BE‏ غير متغير ولا الم إسيطا غير ىكب 
ولا متجزئ نورا غير مقترب de‏ 


d 


ومن قول في ميمر له ثانى ردا عل انوميس " 


93 MSBLAdd. 12155, fol. 13". 


als ص‎ Aso لحلحدم:‎ dure and as [allait 
elo e? Amda حتتہعحیہ:‎ due mié edio 
ae eua dador uuan dur cs o 
Lars لك‎ eaa dra لك‎ ete dura لہ‎ . ortor 
einu. endas e ea ré ira 
edasi e M od لہ‎ eas] iino لہ‎ 
pias حر‎ rhwanrh.rhuimmvhdi لہ‎ 
:ضح‎ ia ru e iaar. ehai han, 
ardir el edlas.. ai aa roa eraio c2 
sata isa rar? طح‎ [exo re دعوب‎ ver? 
hais نمذي‎ aco] sta حبك لكي‎ aco «e an 
93 [ حط‎ han, so 


[Of Saint] Basil from the Homily on Faith 


[Passing over everything in thought, gazing above the 
sky and transcending it, with the mind alone, survey 
the beauties there: the heavenly hosts, the choruses of 
angels, the principalities of the archangels, the glories 
of the dominions, the hierarchies of thrones, the pow- 
ers, the rulerships, the authorities.] Passing above all 
these things, elevated in your thoughts above all cre- 
ation and uplifting your mind beyond them, think of 
the divine nature stable unchangeable, immutable, 
impassible, simple, incomposite, indivisible, light 
inaccessible, [power unspeakable, grandeur unlim- 
ited, glory bright-shining, good-ness desirable, beauty 
incomprehensible, deeply affecting the soul smitten by 
it but incapable of being made known by speech as it 
deserves:] there, the Father, Son and Holy Ghost, the 
uncreated nature, [the dignity of lordship, the natural 


goodness!]94 


vuma maals ida ضه‎ c» misa 


94 Peter of Callinicum, Against Damian, 4: Chapter XLIV, 78-90. 
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Abu Ra'itah's text (see previous table) 


Florilegium's text 


ان الابن موصوف مثالا للاب مولودا منه لانه 
شعاع de‏ الله وقوة وحكة وبر لا كالمكتسب ولا 
كالملوك لا بل جوهر حي deb‏ 


ومن قول في رسال ةكانت منه الى Fl‏ يغور!س اخيه 10 
في فرق ما بين الجوهر والاقنوم [قال: ] 


55 
96 


97 
98 


MS BL Add. 12155, fol. 16". 


Lei,‏ متفرقا 


wets am madura tarde eus ox ninos 
rhmasa roles masari madur U پد‎ 
ras rio vor له‎ Soles rhanma lina 
ruirnssa ius amar’ eMe réal, ar’ 
mlali لہ >. جحلل‎ manari mador rue] 
Slane masar mis eaan m3 حى‎ > 


Of the same from the Second [Discourse] against 
Eunomius 


The Son is said and he is begotten image, he is the 
replenishment of the glory of God, the Wisdom, Power 
and Justice of God, not by way of possession or of 
quality, but he is living and active substance [and the 
shining of the glory of God. This is why he shows in 
himself the whole Father, whose entire glory shines in 
him].96 


mas hala eA ee صم‎ valimo error 
mailing amar’ AE 


13920] 114030 am 35 ami X235 دى‎ ré 
mana نحطي‎ pra ANT Li 
[312353203 (349 IDA ہم٣‎ pasar 

97 erian ebenso 


Of Saint Basil from the Letter to his brother on sub- 
stance and hypostasis 


But do not be surprised if we say the same thing is both 
united [and divided, and if we discover some new and 
paradoxical, as it were enigmatical, united separation] 
and separated conjunction.98 


This passage could not be found in Peter of Callinicum's Against Damian; thus, the trans- 


lation is mine. 
MS BL Add. 12155, fol. 14". 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 154-157. 
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Abu R@itah’s text (see previous table) 


Florilegium's text 


من قوله u‏ 


من انه جهة مدروكة في الحواس جاز U‏ ان نصف 
بتفهم Uo‏ متفرقا متوحدا جميعا معا. 


ثم ان اغريغوريس اسقف نيسيس الطاهرفي ميمر ‏ 2د 
كتبه رد فيه على انوميس. [قال: ] 

واذا لله اسماء كثيرة مسمى بها في القتصص 

والنبوات والناموس وفض ربنا المسيح كلها اقتصارا 

منه على المعرفة اكثر ذلك الايمان 

المرفوع على فهم الذي هو بحق الذي هو واحد وغير 

واحد gel‏ الواحد في الجوهر. وكذلك افترض Le‏ 

ان نصمد له e^‏ واحد. فاما اتلخواص الدالة على 

الاقانيم فنقسم. وذلك الايمان باب وابن وروح 

قدس فهو منقسم بلا تباین ومتوحد بلا اختلاط. 


99  MSBL Add. 12155, 101.14. 
100 
101 MS BL Add. 12155, fol. 14". 


pana 


rasan Lass ada dime Mac rare fa) 
99 alim id قلحي‎ a3 صم فلن‎ casco 


And again 


How, then, do we say, we can understand, by means of 
the sensibly perceived, what is at once separated and 
united?100 


Assals rire € ÉD DO ISIN >17 


Damara هنت‎ 


mene sara amd UWA aM 38 
ehana rdusrdhs.s ph vale eam 
rar 4 عجم‎ camila حہ‎ evana 

1p] haie ea wars Den edes كم‎ 

[- pvo wis his elo made x aco دحلل‎ 

rv 3230 ons vins Thats amà rnawya 
amader eiir acer لمعوحك‎ -erno waia 
w AMAT uA whims w ala madot wI ACD 
DAS av. حض.‎ aw hala eam o modu e 
Dar ruis Saxo دم‎ eleg دسةة..‎ ri 
لموتحدوط» 3023 وححذي وحذونتك مريت‎ 
usha ٠. Aa den durcir indus لہ‎ aa Alan 
US RENE <\ 


Of Saint Gregory of Nyssa from the Discourse against 
the Exposition of Eunomius 


For thought there are many other names whereby 

God is signified, in history, prophecy and law, our Lord 
Christ, leaving all these aside, [lays down these words] 
as more capable of bringing us to faith [about Him 
who is], and decreed that it is enough for us to abide 
in the appellation of Father, Son and Holy Ghost for 
an understanding of Him who truly is, who is both one 
and not one. For in the concept of substance he is one 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 162-164. 
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Abu Ra'itah's text (see previous table) 


Florilegium's text 


ومن 4$ 3 ميمر له موصوف بالمواعظ قال 13 


ان OS‏ معدود مفرد عن العدد موجود منقسم 
الطبيعة 


يوصف بناطق SLAY‏ [بصدق منطقه على الله 
وشرفه] في ميمر له تبه في نعت الفصح الطاهر 
[دعوة منه لرعيته بعد قول كان منهم اليه] 
[J6]‏ : 


من غير ان تجيبوا الدعوة الغريبة والمشورة بسرفها 
المفرقة عن الحق 

المفضية عن الايمان الصحيح الثابت بالاب والابن 
والروح القدس تلك اللاهوت الواحدة والقوة 
الواحدة 


102 
103 
104 
105 


MS BL Add. 12155, fol. 147". 


MS BL Add. 12155, fol. 137. 


(which is why the Lord ordained that we should pay 
regard to one name) but by the properties indicative 
of hypostases he divides out faith in Father, Son and 
Holy Ghost, inseparably divided and unconfusedly 
united.102 


ivhanhin Ar rire ص‎ esa 


Dia madet eunana am 35 Am ease 
harala ewh Bue las censo م‎ 
ams La a mais EWA. nih 
rro wat mains UA am esr] mw 
rl madure mias an sah isa his 
103, هذهك‎ 


Of the same from the Discourse on Exhortation 


How is the same thing both numbered and yet avoids 
number, both viewed divisibly and apprehended in a 
unity, both separate in hypostasis and undivided in the 
substrate? [For the Spirit is one thing in hypostasis, the 
Word another, and again another he to whom Word 
and Spirit belong].104 


Wim e war wastiot, 1 
na mi modo rea] ved :حل‎ aan 
rais 

VALI sm neda ral ٦ح‎ avio en NET D 
[ as 3 


[edian hoa] 


wediu مك‎ dial Ladue as az e as 
ie لحف صم‎ ina Dux X oo ea a 

a ao dusan eso ioma حل ملهة»‎ 
sais eoi وح منحتولط» خم‎ L is 


han eas صر‎ ean Evain m 1a20 rr 33 


Óscar ess «603 lo dion. lisa‏ ملمعحد 
حوره دحك 105 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 186-195. 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 203-207. 
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Abu R@itah’s text (see previous table) 


Florilegium’s text 


17 


ومن قوله في ميمر له Le‏ وصف مصالة SOU‏ 
بعضهم لبعض. قال 
LL‏ الباقون من هؤلاء فثابتون في reel‏ الق 
انما عظم خطرها لهدوءهم ومصاحتهم التي انما 
صاروا واحداً بالثلاثية الممدوحة الطاهرة التى La‏ 


إستضون وستنيرون EY‏ الاه واحد غير مجحود لما 


106 
107 
108 
109 


ولا مدفوع 


Of Saint Gregory the Theologian from the First Oration 
on Easter, [its beginning is: The day of Resurrection 


But do you offer as fruit to God and to us your being 
tended well]!06 


[And after a few things] 


Not listening to the strange voice which steals in, 
secretly, and will drive you away from truth [over hills, 
wastes, pits and places the Lord does not visit], and 
remove you from wholesome faith in Father, Son, and 
Holy Ghost, the one Godhead and power, [whose voice 
my sheep have ever heard and ever will hear].107 


aa [ctr aan] im eoo ols‏ حلا 
[sem] ie Mao ra esos eux‏ 


aa یلص ھے.‎ iors حخلتم‎ ates دم‎ alo 
ضر‎ TA. hon la hair durs is 
rhasdulh حم‎ aam Lamsdur’ لصوف‎ avs 
rodeo Ar دحدض‎ -rhuimlodha hro 
محله نحم‎ mure cele’ a» ور‎ ari A 
108 خط ديج‎ rex 


Of the same [from the First] Oration [on Peace], when 
he speaks of the peace of the angels he says [thus] 


But the rest abide in their own dignity, the begin- 
ning of which is peacefulness and lack of dissension, 
having obtained their being one from the holy and 
praiseworthy Trinity, from whom also comes illumi- 
nation, because it both is, and is believed to be, one 
God.109 


Peter of Callinicum, Against Damian, 4: Chapter XLVII, 244—245. 
Peter of Callinicum, Against Damian, 4: Chapter XLVII, 245-249. 


MS BL Add. 12155, fol. 13". 


Peter of Callinicum, Against Damian, 4: Chapter XLVII, 252—256. 


PATRISTIC TRADITION, TRINITARIAN DOCTRINE, AND METAPHYSICS 259 


(cont.) 


Abu Ra'itah's text (see previous table) 


Florilegium's text 


ومن قوله على الميلاد الطاهر. 18 


قال 


اذا ما انا وصفت الله فائما gel‏ الاب والابن والروح 
القدس من غير ان تجوز اللاهوت هذه العدة. حذرا 
لان نصف جماعة الحة ولا نقتصر Lio‏ فنصفها 
بمسكنة وضيق 


ومن BAS‏ ميمر على الروح القدس Xe]‏ نفيه عن 20 
لله جميع الشبه المغلطة واعتلائه عن كل قياس 
ومثل. قال:] 


110 MS BL Add. 12155, fol. 137. 


ela mu aa] vals dus das eio ~ esa 
تمہ‎ ind on حم‎ RET دعخحم: دل‎ 
emanda aah مك‎ hamid Lara ro 


Le pada rihaamla emie Salsa A gabon] 
hall ads «alo هه لحل صم‎ isi wX al 
A ضر ديحت ل‎ dure rame 
[ehum 


esata isa or «ee Word's de pa mile 
han صلم‎ goo لہ لحد‎ an مف‎ icon? ممع‎ 
aad مك‎ Asa ema araa eMe e حط‎ 
han ehana دك‎ cess ج صلی‎ 
حص ۹ی‎ hairy assaut Al ar] -aisd 
rds تندفى.‎ hari كبلك‎ ar caasa 
عمةحلتة>-‎ pleas ar pmdido ددحي‎ uA 

110 ] حدس‎ VE 


Of the same from the Oration on the Nativity, [warning 
those who listen not to think that the Godhead over- 
flows from the Father, Son, and Holy Spirit, nor again 
that it is restrained within them], he says 


[Let these things be now the subject of my philosophis- 
ing about God, for now is not the time to go beyond 
them, when not ‘theology’, but the ‘economy’ is our 
theme.] Now when I say ‘God’, I mean the Father, Son 
and Holy Ghost, the Godhead being neither diffused 
beyond them lest we import an assembly of ‘Gods’, 

nor confined within them lest we be condemned for 
penury of Godhead:] either judaising on account of 
single sovereignty or paganising on account of the plu- 
rality; for a like evil exist in both things, even if it is 
found in opposites! 


zero wat Mos Mis ~ exa 


111 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 261-268. 
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Abu R@itah’s text (see previous table) Florilegium’s text 


s réa em m‏ حدصي ehiad‏ [اذا انا تمسكت بذكرة خاشعة لله خافية واقتصرت 
f MERERI reir rm ras. i50 > radar vor ahr‏ 
vor mar ivre «ma. els‏ ل عل als ous‏ واكلاف الروح hole‏ 
ral] n sao waila tala eS Loss‏ وقبل فى السماع]. حفظت QJ‏ ذلك Le‏ حييت 
T" "T Le. rica rsanrh As c eso hone‏ 
> وندك .. Mure els ali‏ كاحتفاظى بموازرة ce gu‏ والقست بقدر 
القدس. 
Of the same from the Oration on the Holy Spirit‏ 


I would keep to the end as close associate and compan- 
ion that source whence I have received illumination 

as in this world I walk, and would urge others, as best I 
can, to worship Father, Son and Holy Ghost, [one God- 
head and power, to whom be all glory and honour and 
power for ever and ever, Amen. ] 3 


It is notable that not all the quotations made by Abū R@itah are found in the 
Trinitarian florilegium under examination. However, from a linguistic point of 
view, it is evident that Abu Ratitah translates his quotations into Arabic from 
Syriac. By comparing the Arabic and Syriac texts, one can easily notice that 
the Arabic translation is very literal and sometimes hardly comprehensible. In 
addition, the Fathers' names, their appellatives, and the titles of their works fol- 
low the Syriac tradition in some way, as found in the Syriac florilegium taken 
into consideration. 

Moreover, if we consider the original Greek, the Arabic translation in Abu 
Ra'itah's work, and the Syriac translation in the Trinitarian florilegium, we 
observe the following: a) the Syriac translation of the florilegium is based on 
the original Greek; b) the Arabictext is sometimes an exact and complete trans- 
lation of the Syriac quotation in the florilegium, as in quotations 3, 11, 12, and 17; 
c) at other times, as in quotations 4, 9, 13, 16, and 18, the Arabic text is a partial 
translation of the Syriac quotation; d) in two cases, namely in quotations 8 and 
10, Abu Ra'itah puts together separated parts of the same patristic quotation; 
e) in one case, namely quotation 5, the Arabic text is a mix of two Syriac quo- 
tations that, however, come from the same work, and were reordered in a free 


112 MS BL Add. 12155, fol. 137. 
113 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 274—278. 
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way by Abu R&itah; f) only one part of the last quotation, i.e. no. 20, is found in 
the Syriac florilegium; and finally, g) both texts, the Arabic and the Syriac, are 
almost in total agreement as to the rubrics that introduce the quotations. 

Some of these remarks (especially f), as well as the fact that some of Abu 
Ra'itah's quotations are not found in the Syriac Trinitarian florilegium of Ms 
BL Add. 12155, might lead one to affirm that our author did not use this spe- 
cific florilegium as a source for his patristic quotations. Before coming to such 
conclusion, it is worth mentioning that the Syriac quotations of the previous 
table belong to three chapters in the aforementioned Trinitarian florilegium, 
namely chapters 30, 31, and 39, which deal with the main metaphysical ques- 
tion in Abū Ra'itah's polemical writing, which affirms that ‘God is the three 
hypostases and the three hypostases are God’. In the following three tables, I 
shall present each chapter's title and its patristic quotations. The quotations 
present in Abu Ra'itah's Refutation of the Melkites are colored: 


1) Chapter 30 (ardao À), BL Add. 12155, 137-14" 


Title Patristic quotations 


io misa mash Ps.-Basil of Caesarea, Homily on Faith 
rétana warra eal Gregory of Nazianzus, First Oration on Easter (Or. 1) 
haaa مدمعط»>:‎ hasduldha Gregory of Nazianzus, First Oration on Easter (Or. 1) 
rors odê rh seam Me Gregory of Nazianzus, First Oration on Peace (Or. 6) 
„ador erro w110 isa Gregory of Nazianzus, Oration on the Nativity (Or. 38) 
ar amar Air pas ala Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31) 
dive pasa -eham dua Gregory of Nazianzus, Oration on Himself (Or. 26) 
+ Gregory of Nazianzus, Oration on the Holy Lights (Or. 39) 
Gregory of Nazianzus, Oration on the Holy Lights (Or. 39) 


Demonstrations of the holy Fathers 
who teach that the substance and 
the nature of the Holy Trinity, 
which is the Godhead, is the three 
hypostases of the Father, the Son, 
and the Holy Spirit, and that the 
substance is not one thing, i.e. the 
Godhead, and the hypostases are 
another thing.!!4 


Ps.-Athanasius of Alexandria, On Incarnation and against the Arians 
Ps.-Athanasius of Alexandria, On Incarnation and against the Arians 
Ps.-Gregory Thaumaturgus, On Faith in Parts 

Ps.-Gregory Thaumaturgus, On Faith in Parts 

Ps.-John Chrysostom, On the Holy Trinity 

Epiphanius of Salamis, Panarion 

Epiphanius of Salamis, Panarion 

Cyril of Alexandria, On Worship in Spirit and Truth 

Severus of Antioch, Cathedral Homily 42 

Severus of Antioch, Letter to Eupraxius Cubicularius 

Severus of Antioch, Letter to Eupraxius Cubicularius 

Severus of Antioch, Letter to Isidore the Count 

Theodosius of Alexandria, On the Holy Trinity 


114 The English translation is mine. 
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2) Chapter 31 (earan re), BL Add. 12155, :"ته‎ 


Title Patristic quotations 


gis eiar am as ama در‎ Àa Basil of Caesarea, Letter 38 
md o. riana mur :madurx Basil of Caesarea, Letter 38 
rh wa «home a» Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31) 
.3» ala mador aoo. aas Gregory of Nazianzus, Third Oration on Peace (Or. 23) 
حم‎ Stra id am xs ama Gregory of Nazianzus, Oration to Hero the Philosopher (Or. 25) 
+% ra Gregory of Nyssa, Refutation of the Confession of Faith of Eunomius 
Gregory of Nyssa, Refutation of the Confession of Faith of Eunomius 


On the fact that we say that what Gregory of Nyssa, Catechetical Oration 

is united and what is separated are Severus of Antioch, Cathedral Homily 70 

the same, and that the three are one Severus of Antioch, Letter to John and John the Priests and Abbots 
according to the Godhead and the Severus of Antioch, Letter to John and John the Priests and Abbots 


one is three according to the proper- 
ties, and that He is one and not one, 
and that the same is numbered and 
escapes from number.!!5 


3) Chapter 39 (earan XV), BL Add. 12155, 16: 


Title Patristic quotations 


Theodosius of Alexandria, On the Holy Trinity‏ حل adash‏ م kaa‏ مدع miss‏ مله 
erbio ré»03130 ira e 3r 3:5 Basil of Caesarea, Against Eunomius‏ 
eadh rissa ar mie Basil of Caesarea, Against Eunomius‏ € 
hase John Chrysostom, Homilies on the Gospel of John‏ ذ1 % 
Theodosius of Alexandria, On the Holy Trinity‏ 
On the fact that each of the hypostases, of the Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31)‏ 
Father, of the Son, and of the Holy Spirit, when it Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31)‏ 
is seen by itself and for itself (that is, regarded on Theodosius of Alexandria, On the Holy Trinity‏ 
its own), is confessed by the holy Fathers as God, Theodosius of Alexandria, On the Holy Trinity‏ 
substance, and nature.!16‏ 


These chapters are found both in the shorter and longer versions of the Trini- 
tarian florilegium, and I think that there is a close relationship between the 


115 TheEnglish translation is mine. 
116 The English translation is mine. 
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florilegium and the patristic quotations found in Abü R@itah. According to 
van Roey,!” the main source the compiler used for his florilegium is Peter 
of Callinicum's Against Damian.!? This very important work of Peter of Call- 
inicum, consisting of three books and probably written originally in Greek,!? 
is preserved today exclusively in a Syriac translation, whose first book is miss- 
ing, whereas some parts of the second and third books did not reach us in a 
complete form. Although we have just a limited version of Against Damian, I 
was fortunate enough to find that the majority of Abu Ra'itah's quotations are 
present in Against Damian and precisely in three chapters from his third book 
that deal with the same metaphysical problem, i.e., that 'the hypostases are the 
nature/substance and the nature/substance is the hypostases* Below is a com- 
parative table between Abu R&itah's patristic quotations and those in Against 
Damian,!° in addition to three tables showing the titles of the three chapters 
and the patristic works that Peter quotes in these chapters; those present in 
Abu R@itah’s Refutation of the Melkites are colored: 


Abu Ra'itah's text (see previous tables) Against Damian 
ديوناسيوس [الطاهر تلميذ بولس وحسبه‎ [Jb] raAnmara e»i Ace] Wasmatss [Lam sha] 
5 E TT ut. gy. > ins [eoa e ardan cenas has 
ذلك من الفضل والشرف] في ميمرله يقال له نمت‎ are و‎ OK 


الاسماء SLAY‏ [ردًا منه على الحاد. قال: ] 


GE CASS اليست رئاسة اللاهوت كلها حياة‎ dur eom hari alaa als دع حدم‎ amieta 

à ان الاب‎ E al الكلمة الطاهرة اذ وصفت‎ china huis rl صر‎ eer ris rai 

, eas د وص‎ D Ar dam oe] n0 ru manco rés las 
وايضا‎ SU من‎ Ss والابن‎ NST و حيم‎ SP Da am sai 050. e Sr eec LS 
2 الى‎ Al no hamde حلت‎ da Mes دی‎ ehai ars] 

EE ar rcbus ar ral coo ehane Mos 

qui eas لد‎ iso verc dur’ tarsal لہ‎ 

sal ho wis ملحل‎ cow As eame halls 


Madar’ LAT rot Are eMe ie 3 ور‎ 


117 Cf. van Roey, “Un florilège trinitaire,’ 189—191. 

118 1 plan to study the relationship between the Trinitarian florilegia and the Against Damian 
in greater detail. 

119 It must be mentioned that some scholars maintain that this work may have originally 
been written in Syriac, or that it was translated in Syriac under the guidance of the same 
Peter, see Lucas van Rompay, “Pierre de Callinique et les versions syriaques des Homélies 
de Grégoire de Nazianze. Un premier sondage,’ BABELAO 10-11 (2022): 481-495. 

120 Note that the parts present in one text and omitted in the one compared are inside brack- 
ets [ |. 
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Abu R@itah’s text (see previous tables) 


Against Damian 


ومن قوله 2 


وثلاثية فليست كالوحدانية ولا الثلاثية المذكورة 
Le‏ اومن أحد من الموجودة W,‏ نصف توحيدها 


يصف المعتلى على الاسم والجوهر في نعت AV‏ 


han دم وسمححطي» حل حلت‎ al a 
eamlsa cda eoa ee ao e ecao eso 
als حل‎ emur ehane hari class صلی‎ 
À حمق‎ eom Mee hei edward 

121] ehin 


Dionysius [the Great, then, bishop of the church at 
Athens, wrote in the second chapter] of On the divine 
names, [as follows]: 


And if they say that the whole most hight Godhead is not 
Life, how can the sacred word be true, which said: As the 
Father raises the dead and gives them life even so does 
the Son give life to those whom he wills, and again: Is it 
the Spirit who gives life? [But because the whole God- 
head possesses lordship over all by virtue of Godhead, 
whether paternal or filial, it would, I think, be impos- 
sible to say how often in the theology the word ‘Lord’ 

is resoundingly proclaimed of the Father and the Son; 
but The Lord too is the Spirit. And goodness, indeed, 
and wisdom, are glorified in the whole Godhead; and 
the words of Scripture attribute ‘light’ too, and ‘deifica- 
tion’ and ‘cause’ and all that belongs to the whole most 
high Godhead, to the whole glory of the supreme God- 
head].122 


ins ess [is ddr arcana goa] sah 
mw 


whasdulha esa hassan xao ra Al 
hassan مك‎ dure لہ‎ ds ص‎ Ads ehane 
فل‎ Esters م كوم‎ Or ر تكلم‎ rhasdulh ela 
tirs wars عاك ہلل‎ es md comae ea 
euan]: mhamle hanba ج حول‎ M mas 
AsAn cl as حتحدى‎ [randa duld scale 
23 قط مص ف‎ ra ete dure evara CAL م‎ 


121 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 58-72. 
122 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 54-66. 
123 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 72-74. 
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Abu Ra'itah's text (see previous tables) 


Against Damian 


ثم ان اغى يغوريوس ذا العجائب dU‏ 3 
كتبه في oU VI‏ ذات الاجزى 


قال: 


يا واصفي اللاهوتية الثلاثية لاهوتا واحدا وربوية 


واحدة 
لأن اب الرب lodge Jade‏ منه ومثال ارب 


الله أنه روح. 


124 Peter of Callinicum, Against Damian, 4: 
125 Peter of Callinicum, Against Damian, 4: 
126 Peter of Callinicum, Against Damian, 4: 


Again, in [the 13th chapter of] the same book, he also 
says: 


Therefore, though the all-transcending Godhead is glo- 
rified as unity and trinity, it is neither the unity nor the 
trinity known by us or by any other existent, but, in order 
that we may truly glorify its all-transcending singleness 
and its generative Godhead we call, [with a divine name, 
trine and one], the Godhead which transcends existents 
in name and substance.!2# 


hihe ebbe a1 od St ex Was io id a 
humm As rires خلى‎ enas دمعت‎ 
iaaa asila mri madori] ehas 
iar صلی]‎ an edule eurad 


rasa] ehai iwa ehane eso ذم‎ eio 
Lrrhasdulhl ehari 


spas ALENA 44 .am ELi r3 ré x AE 
rein ora LA Sam sit wats Aa ha 
am vais ur rar Mono. eme isa 
125 eMe 


Gregory the Great, who got his name from miracles and 
wonders, also teaches in his On Faith, by sections [whose 
beginning is: Enemies and strangers to the apostolic pro- 
fession], as follows: 


But we call the Trinity ‘one Godhead, ‘one lordship’, 
[and ‘one holiness’], because the Father is the Lord’s 
Beginning, since he begat him eternally, and the Lord 
is the Exemplar of the Spirit; for thus is both the Father 
‘Lord’ and the Son ‘God’ and of God it is said God is 
Spirit.126 


Chapter XLVII, 66—72. 
Chapter XLVI, 80-87. 
Chapter XLVII, 73-80. 
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Abu Ra'itah's text (see previous tables) Against Damian 


مطمت ومن Lalas‏ 4 


has whasduld el as WK ral,‏ وكذلك نسجد ونصدق بالثلاثية لامها الاه واحد 
eas coin‏ محص wor’ oe‏ صلن A € mhr‏ 

2 الكت‎ d Shi ححلدمى ص‎ Decio. an] scale’ حك‎ 

rhaial scale‏ دك d dure end‏ :ہد 

127] aad aso duals haie 


And again 


For this is why the Holy Trinity is believed and wor- 
shipped: one God, in accordance with what is attested 
by divine Scripture, [although we have everywhere in 
the divine Scripture, numberless teachings which further 
testify to the apostolic and churchly faith].128 


5 ثم ان مصباح البيعة [الساطع ضوءه ونوره]‎ € dus ملكلحددة»>‎ aa aa ema Ns] 
قال‎ à صاح الاسکندر‎ tal Aloa] dass miba vaide ] لىس‎ ole 

iz سیوس ] ب‎ rama > هلد‎ reo ded قلدص,‎ dus صح‎ 

b » 5 211. 0 sr pale it WA حد‎ pas Ka Jacl تعنم‎ 
ظهور الكلمة الآله سدم واشراقه‎ g uS end وح‎ sha [sir hein eam Me hallana 
ik ace] ole ehl 10251 ددنت‎ Moa eas 

unis ase hata harass cox diris‏ حل 


] لت‎ ehi 


dN coisa panne ana‏ رخس pin as reel‏ وابداء الكارويم بتسبحتهم مرارأ ثلثة في قوم 
pese‏ وده د تروت ولس قدوس قدوس قدوس الرب ذو الاجناد .ثلثة 
no wata‏ صغحس. صلل PIS urat ura sr ram‏ ارب Sr am‏ 
LALSO ciam. e bI tora DT nea‏ الاه واحد ولاهوت واحد. 
ais SLL vair‏ :لص مله alé:‏ 

darts. sim enin e »o10. e 150 U sr 

129 <a awa han UA سودي صر‎ mado 


[Next in order, we will also investigate the divinely 
inspired teaching of apostolic] Athanasius, luminary 

of the Church, [and will present readers with a few of his 
precise words on the theme in hand. For he instructed 
his hearers and taught true theology when] he wrote as 
follows in the book On the Incarnate Manifestation of 


127 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 87-92. 
128 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 80-83. 
129 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 152-165. 
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Abu Ra'itah's text (see previous tables) 


Against Damian 


d$ ومن‎ 

ان الاب والابن والروح القدس الاه الاجناد هو 
oJ‏ 

ub‏ نسبح OW‏ والابن والروح القدس. وكذلك 
نعمد باسم الاب والابن والروح القدس هو الرب 
ذوالاجناد. 


ومن قوله فى رسالة de‏ روح القدس. 6 
قال: 


God the Word [whose beginning is: Those who want to 
interpret the divine Scriptures with evil design]: 


And when the cherubim praise God three times, say- 
ing ‘Holy, holy, holy, Lord Sabaoth; they praise Father, 
Son and Holy Ghost. And that is why we are baptised [in 
the name of the Holy Ghost] just as we are in the name 
of the Father and of the Son; [and we become sons of 
God and not sons of Gods]. For the Lord Sabaoth is the 
Father the Son and the Holy Ghost. For the Godhead is 
one and there is one God.130 


saxa ihoa 


dacos iD مرك‎ sata isa Mam eor 
131, padi’ 


And alittle later: 


The Lord Sabaoth, therefore is the Father, the Son and 
the Holy Ghost.!82 


madura] ao way Moos hi sa e sad 
A ese eyma سمحي‎ hasta ari 


ram rs tants mada’ ris حد‎ Miam pais] 
mines made’ > 35 ara. متعنيص‎ >37 
ai cal رف عبط‎ im verga ans ss am rs 
m» As 350.0 33193 <amadurr UA hai erio 
sr nas له صم‎ dure ri LAr ami 
eI ram Ve? حل‎ ram dives ar am Ans 
rs لص .ہل‎ enir محدہ‎ > WA aleam dul 


as حذي‎ 3k مك‎ im AL nl dure eni la die 


130 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 137-149. 
131 Peter of Callinicum, Against Damian, 4: Chapter XLVI, 165-166. 
132 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 149-150. 
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Abu R@itah’s text (see previous tables) 


Against Damian 


ان كان die‏ 1 يكن بعد في الثلاثية EN‏ عامة الاه 


O ar amd am Arr نحت‎ cda oio 
is pa lator’ صم‎ mada am À ans ہلل‎ 
rss al مك‎ am AL. mobs whim 

raed ions madur mla eMe ac bàrris 
حتفيل‎ or mwan ehane Maca 

A a.i madet due eso e» mada’ 
ala e o3 sa orton arla ses فر‎ ein alo 
صح‎ ovis wor ac aba eM esso. ei 
Lea rM د.۹ حح‎ eX ead pad e 
ae ror’ madur »marasls 34 مك‎ pad 

45 mods e marasi 44 is pad Lea لہ‎ 
AS ao ira arodu ودعب‎ ir صر‎ hols 

tant sa AL pi حل مجك‎ ce ue? كم‎ is 

tod) eM ris wat eadi madre UX وك‎ 
se Sons ذلك مادم‎ ion is ولك‎ ieu? 
UD rors vaio wala rear 3 ris is ملك‎ 
حدم‎ asa Ma ehane casdur’ ris lama 
[duis J DOTINA 9D ور‎ ehay . Ima 

ram ards لہ‎ mader dein UA کہ‎ 
nada].mdur cole w UX حلت‎ .rhasduldrs 
yx. indio ولك‎ esos am e às 5 مك‎ oca 
Ar etos du MS Modes e, bhau. e AL 
133] لف وض‎ sema «cada > حلحسن‎ E ee 


And again, in the Letter on the Holy Ghost [whose begin- 
ning is: You sacred Charity's letter was given me in the 
desert] he says the following: 


[Abraham, then, being Nahor's son, became Isaac's 
father. And Isaac, being Abraham’s son, became Jacob's 
father and this is the way it is with the nature of men, for 
we are parts of one another; and each of them is begot- 
ten and has a part of his father, so that he himself too 
may become father of another. But this is not so in the 
Godhead. For God is not as man is, nor does he have a 
divisible nature; which is why he does not beget a Son by 
being divided so that he himself too may become father 
of another, since he himself does not owe his existence 
to a father. Nor, indeed, is the Son a part of the Father; 
which is why he does not beget too in the way he himself 
was begotten, but is entire image and splendour of his 


133 Peter of Callinicum, Against Damian, 4: Chapter xLv11, 166-197. 


PATRISTIC TRADITION, TRINITARIAN DOCTRINE, AND METAPHYSICS 269 


(cont.) 


Abu Ra'itah's text (see previous tables) 


Against Damian 


[ومن قوله] في ميمر له سماه منجل العلوم. 7 


قال [بعد قليل: ] 


ليصير الله كلا في كل ای الاب والابن والروح 
القدس. تلك اللاهوت الواحدة والربوية الواحدة. 


entirety, and in the Godhead alone is the Father Father 
in the full sense and is the Son ‘Son’ in the full sense, and 
with them the Father stays ever Father and the Son ever 
Son. And just as the Father never becomes Son, so the 
Son never becomes Father. And just as the Father never 
ceases being sole Father, so too the Son never ceases 
being sole Son. It is madness, then, to think or speak at 
all of ‘brother’ for the Son, or to apply the term ‘grand- 
father’ to the Father. For the Spirit is not called ‘Son’ in 
the Bible, lest he be thought a brother; nor is he called 
the Son’s son, lest the Father be thought a grandfather. 
But the Son is called the Father's Son, and the Spirit the 
Father's Spirit and in this way the Godhead of the Trinity 
is one. Therefore, even thus it is madness to call the Spirit 
a creature.] For if he were a creature he would not be 
included in the Trinity, [for it is all one God. And it will 
suffice to recognise that the Spirit is not a creature nor 

is he numbered with things made. For the alien is not 
mixed with the Trinity, but the Trinity is indivisible and 
like itself ].134 


. قلحت‎ M oo muna einean n mI 
ral دص‎ «ai مديقك‎ Lambs mri madora] 

as على‎ aider ain مدنت‎ vais rl us 
iar ] محم‎ 


isa sarl لخدم‎ duio mlar Lam shor] 
xax hr is am ar eho wml ملعل ححد‎ ris 5 
nm rule ram ehi dla als حد‎ col 
جل حخل. وله‎ wale ram eias [.e 1050 
hoi as ضر‎ e axo wate aA ror’ دهم‎ 


135] os ono] omia 


He taught [similar things to this too, when he wrote] in 
the book entitled On Doctrines [whose beginning is: All 
the saints sent by God through the Word to preach in the 
Holy Ghost] as follows: 


[So, when the whole creation shall issue forth to meet 
the Son in the clouds and be made subject to him, then 
too shall the Son himself be made subject to the Father, 


134 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 150-177. 
135 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 198-205. 
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Abu R@itah’s text (see previous tables) Against Damian 


having been made a faithful apostle and high priest on 
behalf of all creatures], so that God may be all in all i.e. 
Father, Son and Holy Ghost, the one lordship, Godhead 
and [sovereignty].126 


8 ale الذى احاطت‎ SUI] ثم ان باسيليوس‎ ari is] متحتولط»>:‎ As liam rires 
ba n ns . ras id مويف‎ tore) ees om ar Arribo 
QUEE el le cena we rvnlra easi has hal aaar alos 
[وصف فيه تفاوت‎ OY عينيه] في ميمر كتبه‎ [rise aa ہلص ی.‎ mas] walim [oda فحك.‎ 


nee‏ ادراك الله واعتلائه عن كل 55[ قال: 


ASN dur ححلة>: مجديم‎ due حخة‎ pals n] 

ans dire ad io جح عحتث: ملحل صر‎ 

dauar halal. sods iaar no dus ds 

Azo sis hat il arr adr ron 

recon as Sham hols nl hais eudar) 

M PA zu dure béo cdo a a. pra 
وك‎ g Wales SON de Lee Las die rAss alo ie EE 
جوهر الله ثابتا غير متغير ولا الم إسيطا‎ Jay JES rea auro pros rm eas ladon 
de مقار‎ ob yg قوی کپ ولا متبعزئ‎ Ta ate sas talcs لہ‎ wines cei a fce اہ‎ 
rhsanrh.réuimsdhd A ehai eloah 

iaar. ehai whaal eoan AD‏ ل 

Nr cia aon‏ خ talor eraio‏ حب يحتف. 

ls‏ دی ors uvre sadus‏ لہ [renee‏ لاح فهناك الاب والابن والروح القدس ذلك OF‏ غير 
»حك eua aco. x30 ewalaa isa‏ ل e am] ip‏ 

d 137 | dans han, seo .rhaixr ese 


In the sermon On Faith, [then, where he took even more 
care, if we may so put it, to raise the listeners' minds to 
true divine knowledge, wise divine] Basil wrote as fol- 
lows: 


[Passing over everything in thought, gazing above the 
sky and transcending it, with the mind alone, survey 

the beauties there: the heavenly hosts, the choruses of 
angels, the principalities of the archangels, the glories of 
the dominions, the hierarchies of thrones, the powers, 
the rulerships, the authorities.] Passing above all these 


136 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 178-185. 
137 Peter of Callinicum, Against Damian, 4: Chapter XLIV, 80-99. 
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things, elevated in your thoughts above all creation and 
uplifting your mind beyond them, think of the divine 
nature stable unchangeable, immutable, impassible, sim- 
ple incomposite, indivisible, light inaccessible, [power 
unspeakable, grandeur unlimited, glory bright-shining, 
good-ness desirable, beauty incomprehensible, deeply 
affecting the soul smitten by it but incapable of being 
made known by speech as it deserves:] there, the Father, 
Son and Holy Ghost, the uncreated nature, [the dignity 
of lordship, the natural goodness!]!38 


10 اخيه‎ ad ge Fl ومن قول في رسال ةكانت منه الى‎ cale dors سل‎ pi rés] valama [aara] 


11 


Sr che MANC mwari eS ox. As hi rés [ean 
JB el, aH cu le dag Jara [Mam heade] mase hali eeo1oxo 


لہ amice sordid gor‏ حد Dex Y sioe Liana] mama‏ من وصفنا الله بعينه متوحدا 
alte 75 ver Qux maha has Dia „amadora‏ 
haana [11403 KIA «i53‏ دخو RME 89 ey‏ 


[Listen to] Basil [the Great, captain of religion, theologis- 
ing] in the letter to his brother On the difference between 
Substance and Hypostasis and saying as follows: 


But do not be surprised if we say the same thing is both 
united [and divided, and if we discover some new and 
paradoxical, as it were enigmatical, united separation] 
and separated conjunction ...140 


acr mam so bis al nr UA oe] 
vert pasos dure ur id emaa -edla 
vor dll ir aqua ano .sars rie 
moa whoa له‎ tins edal a لاسوبط»>‎ 

ro خلصى للضم‎ uor war UX is دعم‎ 
مسد‎ camdals pilot owha rvañdss 


قەن كلتك .] poire Lise rar eon‏ من انه جهة مدروكة في الحواس جاز NY‏ نصف 


138 
139 
140 
141 


XM ح٦‎ elo CA saxcA0 Wawa كام‎ acada 


حطسم sh‏ 141 بتفهم منا متفرقا متوحدا جميعا معا. 


Peter of Callinicum, Against Damian, 4: Chapter XLIV, 76-90. 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 177-179. 
Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 152-157. 
Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 179-189. 
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ثم ان اغریغوریس اسقف نيسيس الطاهرفي ميمر 12 
كتبه رد فيه على انوميس. قال 


واذا لله اسماء كثيرة مسمى بها في القصص 
والنبوات والناموس وفض ربنا المسيح كلها 
اقتصارا منه على المعرفة اكثر ذلك ole VI‏ 

وام ان يسمى باسم الاب والابن والروح القدس 
المرفوع على فهم الذي هو بحق الذي هو واحد وغير 
واحد gel‏ الواحد في الجوهر. وكذلك افترض Le‏ 
ان نصمد له pet‏ واحد. 


فاما Gel tl‏ الدالة على الاقانيم ex‏ وذلك 
الايمان باب وابن وروح قدس فهو منقسم بلا تباین 


142 


[For if anyone listens to the words without captious- 
ness or cavil, he can discover something similar amongst 
objects of sense too. And I beg you, regard my words 

as an illustration and shadow of truth, not as the very 
truth of the realities. For it is impossible to harmonise 
completely what is viewed in the illustrations with 

what gave rise to the need for illustrations.] How, 

then, do we say, we can understand, by means of the 
sensibly perceived, what is at once separated and 
united?142 


rads G0 3X il mana [ehar دم‎ cad] 
shades حص هة‎ ie [a ii eo as] 
eni maduri] وتوصيوم‎ 4+ mio dana) mis 
[oda tam aa réa ovis hais om 


Aise aaro amd WA حد صخت‎ 
hania dus rds sm ml Lomo 

CY iter oI aar anla a^ evana 
Axa cn] haie ددمتت‎ warm pre edes كم‎ 
raaa [- ré li his elo „amadora aco 
Léman 0510د‎ e 3530 ons vins ihaur aha 
ala madue x53 ad. mada’ e 23 لمعوحك دضه‎ 
ré xo code? as ewar UX سد ححلل» كذ‎ 
rubis [tants ri was jac] ex. w hala 
eaga haine! eär euis sexo es 
dheiridh لہ‎ aa aco. ao rvaisa مححذي‎ 
143 ىل‎ rais ل‎ msia. adah 


Gregory of Nyssa [concurred in the same teaching 
when he] said in the Refutation he wrote of Eunomius’ 
Statement [its beginning is: The faith of Christians] as 
follows: 


Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 157-164. 


143 Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 212—226. 
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13 


15 


144 
145 
146 


ws‏ قوله في ميمر له موصوف بالمواعظ قال 
ان OS‏ معدود مفرد عن العدد موجود منقسم 


مدرك بالوحدة مباين بالاشخاص فير منقسم في 
الطبيعة. 


ومن قوله في رده على ما وضع اوناميس» قال: 


Peter of Callinicum, Against Damian, 4: 
Peter of Callinicum, Against Damian, 4: 
Peter of Callinicum, Against Damian, 4: 


For though there are many other names whereby God is 
signified, in history, prophecy and law, our Lord Christ, 
leaving all these aside, [lays down these words] as more 
capable of bringing us to faith [about Him who is], and 
decreed that it is enough for us to abide in the appella- 
tion of Father, Son and Holy Ghost for an understanding 
of Him who truly is, who is both one and not one. For 

in the concept of substance he is one (which is why the 
Lord ordained that we should pay regard to one name) 
but by the properties indicative of hypostases he divides 
out faith in Father, Son and Holy Ghost, inseparably 
divided and unconfusedly united.44 


ré boa dos rires [4X prt pie aa ester] 
Are [mac 1] 


pia case ennha am 35 am das’ 
harala odio durcX lama «eniro ىح‎ 
spams as Adas وك‎ rain piao wih 
rl dive wat mains UA am e Mer] 
145] ەتە‎ rl code esas ac aadh isea 


[He sets out similar things for us also] in the Catechetical 
Oration, as follows: 


How is the same thing both numbered and yet avoids 
number, both viewed divisibly and apprehended in a 
unity, both separate in hypostasis and undivided in the 
substrate? [For the Spirit is one thing in hypostasis, the 
Word another, and again another he to whom Word and 
Spirit belong].146 


niv XanoM a rires uA, ir 

Tan haie mri حل 0د‎ >3[ Dana 

AN ward alo class rl حد مدمحه بص‎ 
As c.c aor حل‎ e». oxi As ص‎ sos 
[beso L con. en Nox. 


Chapter XLVIII, 184—195. 
Chapter XLVIII, 233-238. 
Chapter XLVIII, 203-207. 
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16 


3 كان الله اب وابن وروح قدس. 


ثم ان اغريغوريوس الفاضل الذي استوجب 
ان يوصف بناطق SLAY!‏ بصدق منطقه على 
الله وشرفه في ميمر له کتبه في نعت الفصح 
الطاهر[دعوة منه لرعيته بعد قول كان منهم اليه.] 


los]‏ در -rénalado asia dl am‏ ضر 
rs mr réa cima‏ ج حول ehari‏ 
spams sol mador e Db Pd usd mada’‏ 

e حبك‎ [maduri Ladi coms deca احص لی‎ 
se دم‎ eee] nono sata وحذي‎ ord scale’ 
marasi مكل له‎ ImaN as OM marasi 
ہے له‎ ione nil aro alsar حص‎ ris 
St مدمه ور‎ sion wham لي‎ maass 
.enY صمل‎ e eos Qco3. 3o ho ودب‎ on 2 
retard dra موحل مكلت‎ waia ات حل‎ ialsdr 
حل‎ :wassatar’ al صلی‎ pm madur raisin 
147 ano yala role eas 


For in the book Against Eunomius’ Statement [whose 
beginning is: The faith of Christians, ] he spoke as follows, 
[after first setting down the miscreant's words]: 


[For he says, ‘Being superior to all rule, all subjection, 

all authority, all empire’. This is ours, and the Catholic 
Church’s declaration: that we believe that the divine 
nature is superior to all rule and has control over every- 
thing that is to be conceived of as included amongst 
things existing, [ but the divine nature is Father, Son and 
Holy Ghost. [Now if he attests the power as belonging 
to the Father alone, if he says that he alone is free from 
change and alteration, if he says that he alone is immor- 
tal, it will be obvious that the claim is here being made 
that one to whom these do not belong must be muta- 
ble, corruptible, changeable and temporary. Therefore, 
it is these latter that Eunomius attributes to the Only- 
begotten and the Holy Ghost by his teaching].!48 


ax]‏ دم [ria lors sai ani >٥١‏ دحم 
ac sah‏ دح rcu zo ehane hall‏ 


as co Ay -manha ومسل مطط»> هط دد‎ 
Qc دهم‎ an ‘abus ad] wii e wis 
Lam sha [am Aust :حلت‎ eala as x 
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147 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 29-43. 
148 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 26-40. 
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ALT نر‎ seda miei ïa ais ea NET 
ECS) 


] [قال:‎ [eedan thana] 
من غيران تجيبوا الدعوة الغريبة والمشورة بسرفها‎ em diau مك‎ dial Ladue حد لہ حخحن‎ 


[ei is صل دك‎ duia «so ioma 


: 24 ; Lad rss -easi سلفحط»>‎ € haie دح‎ 
ao e EM C Foley! يه عن‎ ! Lwa hami ras ضر‎ sean esaia 1250 
حه والروح القدس تلك اللاهوت الواحدة والقوة‎ aarda bear Qao 63 ao diss] 
149 Aus 

الواحدة. 


[But until he does so, he should take the trouble to learn 
what the man,] who owes his title and name to his excel- 
lent and exact theology, Gregory [pastor and teacher 

of Nazianzus, and indeed of the whole world taught us 
about the subject.] He wrote, then, in the First Oration on 
Easter [its beginning is: The day of Resurrection, teach- 
ing that Father, Son and Holy Ghost are one Godhead 
and power, as follows: 


But do you offer as fruit to God and to us your being 
tended well.] 


[And a few lines later] 


Not listening to the strange voice which steals in, 
secretly, and will drive you away from truth [over hills, 
wastes, pits and places the Lord does not visit], and 
remove you from wholesome faith in Father, Son, and 
Holy Ghost, the one Godhead and power, [whose voice 
my sheep have ever heard and ever will hear].150 


17 SU ومن قوله في ميمرله حيث وصف مصاخة‎ rar جحلل‎ aa [ini ia] anaa دم‎ 505 
ف . قال‎ 1 dure eee? ass] Mn iso eA eoa 
e ] صلی‎ as asie xaxov $a MS محلطه مح‎ 


كم دن 


149 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 264-277. 
150 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 238-249. 


276 


(cont.) 


EBEID 


Abū R@itah’s text (see previous tables) 


Against Damian 


فاما الباقون من هؤلاء فثابتون في كراماتهم اتی 
انما عظم خطرها هدوءهم ومصاحتهم التي انا 
صاروا واحداً بالثلاثية الممدوحة الطاهرة التى co‏ 


إستضون وستنيرون EY‏ الاه واحد غير مجحود لما 


18 


ومن قوله على الميلاد الطاهر. قال 


اذا ما انا وصفت الله EB‏ اعنى الاب والابن 
والروح القدس من غيران تجوز اللاهوت هذه 
العدة. حذرا لان نصف abl dele‏ ولا نقتصر دونا 


aiI. amba rires pihan airi دم‎ alo 

323 حد ضر‎ haodas ول‎ hair duet 
mao rhaduld حم‎ am Lomo e دلوق‎ 
ars ہلل‎ .rhaimi ar ims. duimlohma 
151 وم مطءك‎ immha dure لص‎ a» ور‎ 


Again, too, in [the First] Oration on Peacemakers, when 
he discourses on the peace of the holy angels, [he pro- 
claimed that the Holy Trinity is, and is believed to be, 
one God], as follows: 


But the rest abide in their own dignity, the beginning 

of which is peacebleness and lack of dissension, having 
obtained their being one from the holy and praiseworthy 
Trinity, from whom also comes illumination, because it 
both is, and is believed to be, one God.192 
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151 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 278-285. 
152 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 250-256. 
153 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 286-299. 
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ومن قوله في ميمر على الروح القدس [عند نفيه عن 20 
لله جميع الشبه المغلطة واعتلائه عن كل قياس 


ومثل.] قال 


اذا انا تمسكت بذكرة خاشعة لله خافية واقتصرت 
على كامات قليلة نزرة واتخذت الروح isl‏ 

وقبل فى السماع حفظت لربى ذلك ما حييت 
كاحتفاظى بموازرة مناجى ree?‏ والقست بقدر 
الطاقة ان اقنع عندى ان يعبد الاب والابن والروح 
القدس. 


[Similarly, too, he warns his listeners not to suppose that 
the Godhead overflows Father, Son and Holy Ghost or, 
again that it is restricted within them, but to recognise 
the Father, Son and Holy Ghost as one God,] by speaking 
as follows, in the Oration on the Nativity: 


[Let these things be now the subject of my philosophis- 
ing about God, for now is not the time to go beyond 
them, when not ‘theology’, but the ‘economy’ is our 
theme.] Now when I say ‘God’, I mean the Father, Son 
and Holy Ghost, the Godhead being neither diffused 
beyond them lest we import an assembly of ‘Gods’, nor 
confined within them lest we be condemned for penury 
of Godhead:] either judaising on account of the single 
sovereignty or paganising on account of the plurality; 
for a like evil exists in both things, even if it is found in 
opposites.154 


[viré he ars دت‎ ete ec elo aa] 
sine [tam] can wat M o3 محمحع حصني‎ 
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155] لخلصى ھی‎ awara riora sar 


[He gave a teaching similar to that already quoted when] 
he said in the Oration on the Holy Ghost, as follows: 


[Finally, then, I decided it was certainly best to bid 
farewell to images and shadows as deceptive and very 
lacking in truth, but I myself, would hold to the more 


154 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 257-268. 
155 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 300-310. 
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religious view, would take my stand on few words, would 
use the Spirit as my guide,] would keep to the end as 
close associate and companion the source whence I have 
received illumination as in this world I walk, and would 
urge others, as best I can, to worship Father, Son and 
Holy Ghost, [one Godhead and power, to whom be all 
glory and honour and power for ever and ever. Amen. ]!56 


1) Chapter 44 of Against Damian's third book: 


Title 


Patristic quotations 


madure am as am als دم در‎ émis ass حل‎ 
enh) ais hawe amar eena w 
> ەلى نەە‎ rain Lamsdur’ er pasa 

. بلص بط‎ amar’ joa Yero - rss 0 
eocala ca saraa wails (oo Ad 

añv elox „eino riarmla mi 

as am als ذم‎ dur as cas ie eamraul 
موعت‎ ehao hd w حل‎ madure am 
casa دم‎ dei asie omes ras 
Wald homes eso موصت‎ ass eas 
كم‎ opa Dar sana. جذه.‎ amd rain 
daha rain amd ANT نر دحك صعك‎ 
لمدەخ.‎ bise دحدم‎ rama’ eano 
ehtiv لك4>وعت .. حمحنةمط»‎ eer pasa 
157 Vass dual riso am Ans ia. Mai 


In attempting to claim, from the fact that one 
hypostasis is not the same as the substance compre- 
hending the hypostases, that the hypostases of the 
Holy Trinity are one thing and the divine substance 
another thing, he is necessarily obliged to think that 
the renowned Basil and the proven Severus contra- 
dicted themselves, when they clearly taught that 


Severus of Antioch, Against the Grammarian 

Basil of Caesarea, Letter 214 

Ps.-Basil of Caesarea, Homily on Faith 

Severus of Antioch, Cathedral Homily 42 

Severus of Antioch, Cathedral Homily 42 

Severus of Antioch, Letter to Eupraxius Cubicularius 
Severus of Antioch, Letter to Eupraxius Cubicularius 
Severus of Antioch, Letter to Isidore the Count 
Damian of Alexandria, Polymetric Letter to Peter of 
Callinicum 

Cyril of Alexandria, Against Theodore 

Cyril of Alexandria, Against Theodore 

Gregory of Nyssa, Against Eunomius 

Damian of Alexandria, Polymetric Letter to Peter of 
Callinicum 

Theodosius of Alexandria, On the Holy Trinity 
Theodosius of Alexandria, On the Holy Trinity 
Theodosius of Alexandria, On the Holy Trinity 


156 Peter of Callinicum, Against Damian, 4: Chapter XLVI, 269-278. 
157 Peter of Callinicum, Against Damian, 4: Chapter XLIV, 1-14. 
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each of the three hypostases is not the same as the 
common substance of the Godhead and said in plain 
terms and expressly that the three hypostases are 
one substance and nature of the Godhead. Also, 

that in calling the hypostases one thing and the 
substance something else from the fact that the 
hypostases exist in the common substance and the 


substance in the hypostases, he lapsed into many 
absurdities, as the same examination itself clearly 


reveals too.158 


2) Chapter 47 of Against Damian’s third book: 


Title 


Patristic quotations 


PIDI حل دحد حنصع ددخطة م ضر‎ 
rhaube لك‎ enbi his »سدم‎ 
er pasa eral ime rhamlila 
PNI “eh eos od An "aI لضه‎ 
pasa ehaner amar dur pis 
sans ehaner rain eere 

Yer’ ivre e àadse o rail‏ دحم 
صر as‏ لخلف آي sr as‏ 

e &oxi Vo eos ee لك‎ a خم‎ 
war م‎ :rhanaaila دمع صر دم‎ 
ana كم‎ mx ir ai han 
las حت دم‎ duash rio us 
Datos sank min ma ver 
reds me amar rhin haduha 


159 also amd 


In attempting to claim, from the doctor’s say- 
ing that ingeneracy and generacy in their own 
concept are one thing and the substance on 
which they are viewed is another thing, that 
the substrate of the Godhead is one thing and 
the hypostases of the Godhead another thing, 


Gregory of Nyssa, Against Eunomius 

Ps.-Dionysius the Areopagite, The Divine Names 
Ps.-Dionysius the Areopagite, The Divine Names 
Ps.-Gregory Thaumaturgus, On Faith in Parts 
Ps.-Gregory Thaumaturgus, On Faith in Parts 

Gregory of Nyssa, The Life of Gregory Thaumaturgus 
Cyril of Alexandria, Treasure 

Ps.-Athanasius of Alexandria, On the Incarnation and 
against the Arians 

Ps.-Athanasius of Alexandria, On the Incarnation and 
against the Arians 

Athanasius of Alexandria, First Letter to Serapion 
Ps.-Athanasius of Alexandria, Sermo Major on Faith 
Gregory of Nazianzus, First Oration on Easter (Or. 1) 
Gregory of Nazianzus, First Oration on Peace (Or. 6) 
Gregory of Nazianzus, Oration on the Nativity (Or. 38) 
Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31) 
Gregory of Nazianzus, Oration on the Nature of Theology 
(Or. 28) 

Gregory of Nazianzus, Second Oration on Easter (Or. 45) 
Gregory of Nazianzus, Oration on Baptism (Or. 40) 
Gregory of Nazianzus, Oration on Himself (Or. 26) 


158 Peter of Callinicum, Against Damian, 4: Chapter XLIV, 1-14. 
159 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 1-12. 


280 


(cont.) 


EBEID 


Title 


Patristic quotations 


he, for his part, proves the master of mysteries 
in contradiction both with himself and with 
the other fathers when they, as has often been 
proved, make ingeneracy and generacy (and 
clearly too procession) something other than 
the substance of the Godhead but, as will be 
proved immediately, expressly teach that the 
hypostases of the Holy Trinity are the divine 


substance. 160 


Gregory of Nazianzus, Oration on the Holy Lights (Or. 39) 
Gregory of Nazianzus, Oration on the Holy Lights (Or. 39) 
Ps.-John Chrysostom, On the Holy Trinity 

Epiphanius of Salamis, Panarion 

Epiphanius of Salamis, Panarion 

Theodosius of Alexandria, On the Holy Trinity 

Gregory of Nazianzus, Oration on the Last Farewell (Or. 42) 
Theodosius of Alexandria, On the Holy Trinity 
Ps.-Dionysius the Areopagite, The Divine Names 


3) Chapter 48 of Against Damian’s third book 


Title 


Patristic quotations 


٠لت م‎ dos sm ar eor A aas حل‎ 
ehay حب‎ planis pos dus iha lo his c2 


:لحل »1 


ehanit hac NO -duram E لم‎ 

rc مه‎ pase rl as حد‎ avi dua 
ehaile ar ré ehaner Kain hd 
dana) مك دم‎ Liao ui ar coma’ a 
rhamlr A> eiua ehane ee NU 

Ore ai durlsan حد‎ sei» aba edam 
riala ord ram ator dui chiles 
eM .vdvm5r ققك‎ dusi eisoso.n xao waila 
madura فی‎ aw ala ava Aadama mam له‎ an 
161 me rai 


Concerning the fact that, considering the patristic tra- 
dition more authoritative than our own expression and 
understanding (as the doctors of the Church frequently 
testify to us), we avoid leaning over to either side, not 
putting forward pagan polytheism against Jewish athe- 
ism by defining in any word or way the three hypostases 
of the Godhead as ‘Gods, ‘godheads’, ‘substances’ or 
‘natures’, nor yet resisting pagan polytheism with Jewish 


atheism by contrariwise professing the 


160 Peter of Callinicum, Against Damian, 4: Chapter XLVII, 1-12. 
161 Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 1-14. 
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Title 


Patristic quotations 


Father, Son and Holy Ghost as names or characteris- 
tic properties of hypostases. And the examination of 
patristic statements which lay it down is that the same 
divine mystery is at once united and divided, both one 
and not one.162 


Theodosius of Alexandria, On the Holy Trinity 
Basil of Caesarea, Letter 52 

Gregory of Nazianzus, First Oration against Julian 
(Or. 4) 

Gregory of Nyssa, Against Eunomius 

Cyril of Alexandria, Dialogues on the Holy Trinity 
Cyril of Alexandria, Dialogues on the Holy Trinity 
Severus of Antioch, Critique of Julian's Tome 
Basil of Caesarea, Letter 38 

Gregory of Nazianzus, Oration on the Holy Spirit 
(Or. 31) 

Gregory of Nazianzus, Third Oration on Peace 


(Or. 23) 
Gregory of Nazianzus, Oration to Hero the 


Philosopher (Or. 25) 


Gregory of Nyssa, Refutation of the Confession of 


Faith of Eunomius 
Gregory of Nyssa, Catechetical Oration 
Severus of Antioch, Cathedral Homily 7o 


This is not the place to discuss the relationship between the Trinitarian flori- 
legium and Against Damian; it is evident, however, that there is a link between 
them and Abū Ra'itah. To better understand the relationship between our 
author, the Trinitarian Syriac florilegia and their main sources, see in the fol- 
lowing page Table 6.1 that summarises the results of the comparative analysis 
presented above. 

A careful comparison between Abt Ra'itah's text, Peter of Callinicum’s work 
and the quotations in the Trinitarian florilegium leads to the following remarks: 
a) the length of the quotations in Abū R@itah’s text is almost the same as in the 
florilegium; b) quotations 1, 2, 6, 7, 15 and 17 are missing in the florilegium while 
present in Against Damian; c) quotations 14 and 19 are missing in both the flo- 
rilegium and Against Damian; d) quotation 9 is present in the florilegium but 
missing from Against Damian; e) since the quotations found in Peter's work 
come from three chapters of his third book, the hypothesis that quotations 9, 
14 and 19 could be found in the missing parts of Against Damian is not rea- 
sonable; f) quotation 20 is present completely in Against Damian, but partially 
in the florilegium; g) quotations 10 and n are two passages taken from letter 


162 Peter of Callinicum, Against Damian, 4: Chapter XLVIII, 1-12. 
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Trinitarian Florilegia and their main sources 


EBEID 


Abu Ra'itah's patristic quotations 


Quotations in 


Quotations in 


MS BL Add. 12155 Against Damian 


© ON o 


10 
11 


12 


13 
14 
15 


16 


17 
18 


19 
20 


Ps.-Dionysius the Areopagite, The Divine Names, 11.1 


Ps.-Dionysius the Areopagite, The Divine Names, X111.3 


Comment by Abü Ra'itah on the previous 


Ps.-Gregory Thaumaturgus, On Faith in Parts 
Ps.-Gregory Thaumaturgus, On Faith in Parts 
Ps.-Athanasius of Alexandria, On the Incarnation and 
against the Arians 

Athanasius of Alexandria, First Letter to Serapion 
Ps.-Athanasius of Alexandria, Sermo Major on Faith 
Ps.-Basil of Caesarea, Homily on Faith 


Basil of Caesarea, Against Eunomius 


Chapter n. 30 
Chapter n. 30 
Chapter n. 30 


Chapter n. 30 
Chapter n. 39 


Comment by Abü Ra'itah on the previous 


Basil of Caesarea, Letter 38 

Basil of Caesarea, Letter 38 

Gregory of Nyssa, Refutation of the Confession of Faith 
of Eunomius 
Gregory of Nyssa, Catechetical Oration 

Gregory of Nyssa, Against Eunomius 

Gregory of Nyssa, Refutation of the Confession of Faith 
of Eunomius 
Gregory of Nazianzus, First Oration on Easter (Or. 1) 
Gregory of Nazianzus, First Oration on Peace (Or. 6) 


Gregory of Nazianzus, Oration on the Nativity (Or. 38) 


Chapter n. 31 
Chapter n. 31 
Chapter n. 31 


Chapter n. 31 


Chapter n. 30 


Chapter n. 30 


Comment by Abü Ra'itah on the previous 


Gregory of Nazianzus, On Pentecost (Or. 41) 


Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31) Chapter n. 30 


(part.) 


Book 111, ch. 47 
Book 111, ch. 47 


Book 111, ch. 47 
Book 111, ch. 47 
Book 111, ch. 47 


Book 111, ch. 47 
Book 111, ch. 47 
Book 111, ch. 44 


Book 111, ch. 48 
Book 111, ch. 48 
Book 111, ch. 48 


Book 111, ch. 48 


Book 111, ch. 47 


Book 111, ch. 47 
Book 111, ch. 47 
Book 111, ch. 47 


Book 111, ch. 47 


38 attributed to Basil of Caesarea, present as one unique passage in Against 


Damian, but separate in the Trinitarian florilegium as in Abū Ra'itah's text, as 


is evident in the following table: 
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Abu Ra'itah's text Florilegium's text Against Damían's text 
10 ج ومن قول فى رسالةكانت‎ valimo error سلا‎ pi ei] vadam) [aara] 
: D Q0 My مەص..‎ hol hide his [rise ددسلط لہ‎ 
iet A Poles RAA amar’ nana rawara rear. Moos 
فى فرق ما بين الجوهر‎ [Man durer] mase تلوط‎ 
والاقنوم قال‎ . ANA 


ل iahh ess‏ »نجه 35 am‏ لا يعجين من وصفنا الله 


vn LIAMa] 30 
e 


has 73220 “MAN1‏ بغينه متويحدا 

ver? disarm mama 

Serene [3134203 حەت‎ 120153 

Re es XAR haana 

11 من قوله‎ pacha 
من انه جهة مدروكة في‎ toire Liam rar con 


rasan pias aia 
REX 33 elo C saa 
RR خطسى‎ 


الحواس جاز لنا ان نصف 
جميعا Le‏ 


mama am 35 amie Aa ل دی‎ 
703220 087ص‎ Lie Las] 
Ver casar eand das 
haana [1403 cr 389 120123 
... LIAS 


anal, so esas ole? UWA ox] 
hair tho alsa عخد لحلة».‎ 
تعحد. مومخل‎ rm Mera PIII dre 
میٹ‎ uvre ll rire aa 
mea maar deii ll a 
3423 war UX ris دعم‎ 
wha sanos sco للضم‎ emis 
edad “disse amhals pial 
eine diam arr ج‎ [nah 
Nasa Rear’ LIAS ahha 


als ewh xX 3 elo 


h) in his Arabic translation of Gregory of Nyssa's Refutation of the Confession 
of Faith of Eunomius, i.e., quotation 12, Abu Ra'itah mentions “our Lord Christ" 
( المسيح‎ ko) following the Syriac text of the florilegium which mentions “ حت‎ 
uz”, and not the quotation according to Against Damian, which says “the 
Lord Christ” (saro rén), following in turn the original Greek (6 deanotys 
Xpiexóc). The following comparative table shows this important element: 
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Abū Rä’itah’s text Original Greek Florilegium’s text Against Damian’s text 
12 let à واذا‎ 0226: yàp övtwv UN réal حد‎ UN rio حد‎ 
a cl Kal dMwv dvordtwv, waira Amd nza amv 
k se كثيرة‎ oic tò Belov Stacn- role c amos ire role eama rise 
فى القصص والنبوات‎ patverar ev loop eus rs: md users arh 
ES ddr coti Te xal rpopnreia xor „evam hania .. وحتحه عه‎ hana 


المسيح كلها اقتصارا 


VOU, TOVTO XATA- 
ATOV م‎ 6 
Xpioxóc we 82061 ... 


حد حلوىى oar‏ حت 
Mord iarna‏ ل 
en sarum dure uoo‏ 


rim aar camila aa 
en wars debdur 


منه على ال معرفة اكثر 
ذلك ole VI‏ ... 


i) in some cases, as in quotations 8 and 16, the introductory rubrics to the quo- 


tations are closer to Peter's texts than that of the florilegium, as shown in the 


following table: 


Abu Ra'itah's text 


Florilegium text 


Against Damian text 


16 


ثم ان باسيليوس [الطاهر الذي 
احاطت عنايته باقطار الارض 
حت صارت باسرها ممتائة بين 
عينيه] في ميمر كتبه في الايمان 
[وصف فيه تفاوت ادراك الله 
واعتلائه عن كل درك] قال: 
ثم ان اغریخوریوس الفاضل 
الذي استوجب ان يوصف 
بناطق OLA‏ بصدق منطقه 
على الله وشرفه في ميمر له كتبه 
في نعت الفصح الطاهر [دعوة 
منه أرعيته بعد قول كان منهم 
اليه.] 


„walim [ern] 
Asa rire Ed 


weha 


vaN > 
ىح‎ warded 


amr Simca 


madera] evea دحك‎ 
[homos 05 caret 


8 
rame hall 


hais em دحلل‎ [Asa] ie 
ser on et Aem eds ea esse] 
hans cies reos ils Ses Er 
نحك.‎ eros aeo who rss hal 
xA. لص ی‎ ee aas] valim [oda 
[vr eso 


omi. mae ga a]‏ لدت 
دحت Qc» mah‏ 3 
-mamni cx eds dso “duals‏ 
حلا DOS IN e AI ÉD scp‏ 
aburra ac]‏ كلف دم ضه rants‏ 

Mam ETT [.* 0m حك‎ alan eala 
madera] vod :حل‎ etian iris 
ina rs as ce nana as exi 
han samdur nass e sao vara 


] وحم‎ ala Awa 


j) Abū Ra'itah's comment on Ps.-Dionysius’ quotations, i.e. quotations 1 and 2, 


is similar to the one made by Peter on the same quotations: 
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Abi Ra'itah's text 


Against Damian's text 


Don't you see in the saying of this virtuous father 
that he describes the whole of the most hight 
Godhead, that is, the three hypostases, as life and 
he affirms it? If the hypostases were not the God- 
head, how could he affirm that the whole of the 
most hight Godhead is life, since the Father, the 
Son, and the Holy Spirit are all life? And more- 
over, how the Godhead [who is] above all would 
be three if they [scil. the Melkites] affirm that it 
is something else than the hypostases?163 


For Dionysius, hearer of the apostolic voice and espe- 
cially rich in the knowledge of divine and profound 
thoughts, who had felled with exact theology most 

of the absurd heresies before they appeared, clearly 
destroyed this one too, their queen (so to say), the old- 
est of them and even perhaps indeed the wickedest of 
them all, for could anyone discover a worse blasphemy 
against God? For saying: "The whole Godhead possesses 
lordship over all", and professing it Father, Son and Holy 
Ghost, is nothing but uprooting from the very founda- 
tions the new-fangled insanity which godlessly makes 
the Godhead in the full sense 'something other' than 
Father Son and Holy Ghost. Look, then at what he says: 
"But because the whole Godhead possesses lordship 
over all by virtue of Godhead, whether paternal or filial, 
it would, I think, be impossible to say how often in the 
theology the word ‘Lord’ is resoundingly proclaimed 

of the Father and of the Son: but the Lord too is the 
Spirit". And let us look at the other passage: "There- 
fore, he says, thought the all-transcending Godhead is 
glorified as unity and trinity" And in what way is the 
all-transcending Godhead a trinity when (according to 
the dangerous teaching of the wise in themselves) it is 
something other than the three hypostases, since they 
can nowhere show us any Trinity except Father, Son 
and Holy Ghost?164 


All these observations led us to the following hypotheses concerning the 


sources of Abu Ra'itah's patristic quotations in his Refutation of the Melkites: 


1) Abu Ra'itah had more than one source; 2) it is plausible that he was in direct 


or at least in indirect relation with the copyist(s) of the Trinitarian florilegium 


attested in Ms BL Add. 12155 and copied in other manuscripts in a shorter ver- 


sion;!65 and therefore, 3) he knew the text of Against Damian, which is one 


of the main sources of this florilegium, and he used it for the purposes of his 


163 The English translation is mine. 


164 Peter of Callinicum, Against Damian, 4: 340, 85-105. 

165 It must be mentioned that during Abt Ra'itah's life, that is, during the patriarchate of Cyr- 
iacus, his city was a center were manuscripts of different theological, ascetical, liturgical, 
and other content were produced and copied; for more details, see Wood, The Imam, 125- 


126. 
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polemical work. This hypothesis can be supported by the fact that in his argu- 
ments, syllogisms, and analogies, Abu Ra'itah uses the content of the chapter 
titles of the florilegium, and indirectly refers to some patristic material con- 
tained in these chapters. The following table compares some of Abu Ra'itah's 
statements with the titles of some chapters of the florilegium!66 and the con- 
tent of their patristic quotations:!67 


Abü Ra'itah's statement 


Chapter title in Quoted Fathers and Main topics of 
Florilegium works quotations 
الواحد الموصوف منا ثلثة ليس‎ ON  Chaptergi(foli4") Basil of Caesarea, Let- God has paradoxically 


بمعدود في وحدته. لان وحدانيته 
التي يجري عليبا العدد لقوام ذات 


معدود| 168 


Because the One, described by 
us as three, is not numbered as 
far as his unity is concerned, 
since his oneness is the con- 
stitutive substantial element 
(quiddity) of the hypostases 
themselves and of their exis- 
tence. The number is applied 
to the hypostases because each 
has its own property through 
which it is subsistent and 
becomes numbered. 


aa ami حل ضر‎ 
e» eva am 
3233203 .2 20 فل‎ >37 
3» ré ho. riana 
awa roam Yee 
ala madur? 3530 
am AA 000 سد.‎ 

oma c»‏ حم 
*٭ 


We say that what is 
united and what is 
separated are the 
same, and that the 
three are one accord- 
ing to Godhead and 
the one is three 
according to prop- 
erties and that He is 
one and not one, and 
that the same is num- 
bered and escapes 
from number. 


166 The English translations are mine. 
167 This table is based on Ebeid, “Metaphysics of Trinity,” 100-109. 
168 Abū Raitah, The Writings, 13-114 (text). 


ter 38 

Basil of Caesarea, Let- 
ter 38 

Gregory of Nazianzus, 
Oration on the Holy 
Spirit (Or. 31) 

Gregory of Nazianzus, 
Third Oration on Peace 
(Or. 23) 

Gregory of Nazianzus, 
Oration to Hero the 
philosopher (Or. 25) 
Gregory of Nyssa, Refu- 
tation of the Confession 
of Faith of Eunomius 
Gregory of Nyssa, Refu- 
tation of the Confession 
of Faith of Eunomius 
Gregory of Nyssa, Cate- 
chetical Oration 
Severus of Antioch, 
Cathedral Homily 70 
Severus of Antioch, 
Letter to John and John 
the Priests and Abbots 
Severus of Antioch, 
Letter to John and John 
the Priests and Abbots 


union and division. 


For as to the concept 
of substance God 

is one but by virtue 
of the properties, 
which are indicative 
of hypostases, He is 
divided into Father, 
Son and Holy Spirit: 
inseparably divided 
and un-confusedly 
united. 


The same thing (God) 
is both numbered and 
yet avoids number. 


The Trinity is 
numerable as to the 
hypostases but out- 
side number because 
it is one and the same 
substance. 
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(cont.) 
Abū Ra'itah's statement Chapter title in Quoted Fathers and Main topics of 
Florilegium works quotations 
يجوز ان‎ Y فلتنظر ما الصفات الت‎ Chapter 77 (fol. 26) ^ Severus of Antioch, Each hypostasis par- 


یوصف با احد سوى الله تبارك 
al‏ على الوجه الربوي الحقيقى لا 
حال مشاركة غيره ولا باستعارة 

من القول. فن صفة الله الحقيقية 
gall‏ عليها انه جوهر بسيط حي لم 
dy‏ ولا dln‏ على كل غير ,2 
من شيء Se ule‏ خالق بارئ 
نور خير فعال لما يريد مالك الكل. 
SU‏ اتصفحون عن ذنب من 
وصف الاقام بهذه الصفات على ما 
وصف الله بها على الوجه الربوي ... 
فان صفحتم عن وصف الاقانيم ببذه 
الصفات فختلفون انتم بذلك لصدق 
وصفه إياها ببا. فاحد الامرين اما 
ان تكون الاقانيم هي الجوهر نفسه 
والجوهر الاقاني ليصير من ذلك بعينها 
واحد وثلثة. واما ان يكون غير الجوهر 
فتصير بذلك ab)‏ أربعة1659 ... 
BG‏ موصوفة بكل صفات الله 
منعوتة بها على النحو الذى يجوز 
وصفها به لوجوده فیا واشتراكها 


170.45 


Let us see the attributes with 
which nothing except God 
(his name be praised!) can be 
described according to [his] 
being truly Lord and 


whims ahars 
Maya amas 
+ rar 


That each of the 
hypostases partici- 
pates in the concept 
(Adyoc) of the sub- 
stance and in the 
common [concept] 
of the substance. 


Chapter 78 (fol. 26") 


sx‏ :> ۹ص 
amd x»‏ + 


As far as the concept 
(Aóyoc) of the sub- 
stance is concerned, 
they are one. 


169 Abū Raitah, The Writings, 16 (text). 
170 Abū Raitah, The Writings, 117 (text). 


Against the Grammar- 
ian 

Basil of Caesarea, Let- 
ter 214 

Severus of Antioch, 
Against the Grammar- 
ian 


Gregory of Nyssa, 
Against Eunomius 
Gregory of Nazianzus, 
Oration on the Holy 
Lights (Or. 39) 

Gregory of Nyssa, Refu- 
tation of the Confession 
of Faith of Eunomius 


ticipates in the con- 
cept of the substance, 
that is, manifests the 
common characteris- 
tics of the substance 
to which it belongs, 
and in addition man- 
ifests the particular 
properties. 


Hypostasis is not the 
substance, since the 
latter comprehends 
all hypostases belong- 
ing to it. 


The hypostases that 
participate in the 
same concept of 
substance have as 
common the same 
natural characteris- 
tics but differentiate 
through the particular 
properties. 


The participated 
concept of sub- 
stance is seen in all 
its hypostases; there- 
fore, they are equal. 


God is three accord- 
ing to the hypostases, 
but one according to 
the concept of sub- 
stance. 
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Abū Ra'itah's statement 


Quoted Fathers and 
works 


Chapter title in 
Florilegium 


Main topics of 
quotations 


not according to [his] shar- 

ing [attributes] of the other 
[beings] nor according to 
allegory. Among the true and 
agreed-on attributes of God are 
the following: that he is sim- 
ple substance, living, eternal, 
unlimited, knowing everything, 
wise, creator, light, good, acting 
as he wants, and omnipotent. 
What do you think, then, would 
you forgive the error of those 
who described the hypostases 
through these attributes by 
which God is described accord- 
ing to his being Lord? ... If 

you forgive the description 

of the hypostases through 
these attributes, you would 

be contradictory, for in this way 
you would have validated the 
description [of hypostases] 
through these [attributes]. 
Thus, [you have to choose] 

one of two things: that the 
hypostases are the substance 
itself, and the substance is the 
hypostases, and therefore he 

is one and three [at the same 
time], or that the substance is 
not the hypostases and there 
are four gods ... 

The hypostases, then, are 
described with all the attributes 
of God according to the 

way God is described with 
them, since he exists in the 
[hypostases] and because the 
[hypostases] share in him. 


Basil of Caesarea, 
Against Eunomius 
Peter of Callinicum, 
Against Damian 


Chapter 41 (fol. 17") 


On the fact that the 
indicative modes of 
the property do not 
damage [God's] con- 
dition of simplicity 
and that the charac- 
teristic properties are 
understood outside of 
the substance. 


Basil of Caesarea, 
Against Eunomius 
dadas حم‎ Basil of Caesarea, 
asd wakms Against Eunomius 


Dar 


Chapter 47 (ff. 18-19") 


How Basil conceives 
of the common of the 
substance (tò xotvov 
THs ovatac). 


The characteris- 

tics and properties 
with which God is 
described, like light, 
goodness and so on, 
are understood out- 
side of the substance, 
therefore God is sim- 
ple and not composite 
or compounded. 


The same is applied 
to the properties of 
the hypostases, but 
not to the hypostases 
themselves. 


Therefore, those 
who acknowledge as 
hypostases the char- 
acteristic properties of 
the hypostases must 
say that the Father, 
the Son or the Holy 
Spirit is not light, life 
or goodness at all, 
but accompanies the 
light, being under- 
stood outside the 
substance. 


The three divine 
hypostases share 

the same substance; 
therefore, the char- 
acteristics of the 
divine nature, like 
light, goodness and so 
on, may be said of all 
three. 


PATRISTIC TRADITION, TRINITARIAN DOCTRINE, AND METAPHYSICS 289 


4 The Patristic Florilegia as the Main Source for Abu Ra'itah's 
Introductory Letter 


It is known that, between the years 815 and 817, the Melkite bishop of Har- 
ran Abu Qurrah went to Armenia on a mission to convince the Armenians 
to abandon the Miaphysite teaching and accept the doctrine of Chalcedon. 
According to Michael the Syrian"? and some other Armenian sources as the 
Chronicle of Vardan (1271),7? the Armenian prince ASot Smbat Msaker asked 
for an advice from the Syrian Orthodox patriarch Cyriacus, who chose a close 
relative of Abu Ra'itah, the archdeacon Nonnus of Nisibis, to be sent to the 
Armenians. According to another version, however, the same Aÿot asked Abu 
Ra'itah to come and defend the Miaphysite teaching in the presence of Abu 
Qurrah, but Abu Ra'itah, for some unclear reason, refused to go to Armenia! 
and sent Nonnus of Nisibis instead. In any case, since Nonnus was young and 
without great experience in disputing and confuting other Christians, he asked 
for aid from his relative and teacher Abü Ra'itah, who wrote a letter of intro- 
duction for him to read before Aÿot. In this letter, our author apologises for not 
coming in person and exposes his defence of the Miaphysite doctrine against 
the teaching of the Chalcedonians represented by Abü Qurrah. The meeting 
took place sometime between 813 and 817. After hearing Nonnus and the letter 
from Abu R@itah, the prince, Asot, who had initially accepted Abt Qurrah and 
his Chalcedonian doctrine, was won back to Miaphysitism and rejected Chal- 
cedonianism. In addition, it is known that, after this event, Abü Ra'itah wrote 
another work against the doctrine of the Melkites and, as he says, against the 
false claims made by Abu Qurrah.! A careful examination of the topics in both 


171 We know that, in the year 812, the Patriarch of Jerusalem Thomas (d. 820) asked Abū Qur- 
rah to write a letter to be sent to the king of the Armenians, which was also sent to the 
Byzantine emperor and translated into Greek. After this event, we know that the same 
Abü Qurrah started a mission among the Miaphysites in Egypt, Syria and then Armenia 
to convert them to Chalcedonianism. For more details, see John C. Lamoreaux, "Theodore 
Abū Qurrah," in Christian-Muslim Relations: A Bibliographical History Volume 1 (600-900) 
(ed. D. Thomas and B. Roggema; HCMRhips 11; Leiden: Brill, 2009), 439-491, here 439. 

172 For details, see Keating, Defending, 38-40. 

173 Cf. Keating, Defending, 36-38. 

174 For possible reasons, see Keating’s opinion in Defending, 36. 

175 According to one tradition, Abū Ra'itah met and discussed with Abū Qurrah and one 
Nestorian theologian, a Metropolitan from the Church of the East whose name was 
"Abdisü' (probably ‘Abdisi‘ ibn Bahriz), at the court of an unnamed Muslim vizier. If such 
an event truly occurred, it should probably be dated to 820, cf. Keating, Defending, 348— 
351. 
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letters shows that, in the first letter, Abū Ra'itah deals with some of the topics on 
which Abt Qurrah had written in his Epistle to the Armenians!"6 before his mis- 
sion to Armenia, a fact that demonstrates that our author had some—probably 
indirect —knowledge of the content of Abū Qurrah's letter." At the meeting 
before ASot, it seems that Abu Qurrah treated further doctrinal points, espe- 
cially the addition Miaphysites made to the Trisagion hymn,!”8 and therefore, 
once Abt Ra'itah knew about these topics from Nonnus, he wrote the second 
letter where he dealt with them.!79 

As Sandra Keating notes, it might be true that Abu Qurrah’s mission to 
Armenia had a political dimension. The Armenian prince A$ot, who managed 
to obtain a level of autonomy for his country and thus controlled his lands 
between the years 804 and 826 by showing loyalty to the Abbasid Caliphate, had 
himself started to worry about the increasing number of conversions to Islam 
among the Armenians; therefore, he probably saw in Abü Qurrah's mission a 
good step to improve relations with Byzantium and ask the Byzantine emperor 
for help and assistance.!®° Such a fact, with the support of other elements,!?! 
led Keating to suggest that Abū Ra'itah had expected that his Introductory let- 
ter ^would be heard by Muslims as well as Christians, and perhaps even by 
those Christians who were being swayed by the message of Islam"!8? In conclu- 
sion, she leaves the reader with the idea that Abü Ra'itah's aim was not simply 
to refute the Chalcedonian doctrine but also to convince his readers that the 
"Cyrillian Christological formulation is less vulnerable to Islamic critique than 
that 0] 3 

I do not entirely reject Keating's opinion on the Introductory letter;}8+ how- 
ever, my analysis highlights the importance of reading our author's intra-Chris- 


176 Foran English translation of this letter to the Armenians, see John C. Lamoreaux, Theodore 
Abu Qurrah (Eastern Christian Texts 1; Provo, UT: Brigham Young University Press, 2005), 
83-95. 

177 Cf. Keating, Defending, 44. 

178 See Abū Qurrah’s polemics against the Theopsaschism of the Miaphysites, where he also 
refutes this addition, Lamoreaux, Theodore, 115-117. 

179 Cf Abu Ra'itah, The Writings, 73-87. See also my analysis of this letter in Ebeid, “Mia- 
physite, 237—269. 

180 Cf. Keating, “Habib,” 41. 

181 Cf. Keating, "Habib," 45-47 and footnote 30 on p. 47. 

182 Cf. Keating, “Habib,” 47. 

183 Cf. Keating, “Habib,” 53. 

184 Infact, her remark on the presence of some Islamic and Quranic terminology in the Intro- 
ductory letter is a very important element, cf. Keating, “Habib” 47-49, which reveals, in my 
view, the reciprocal influence between Muslims and Christians and the attempt to create 
a common linguistic (and even philosophical) code. 
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tian polemics against the Melkites, and in this case, the Introductory letter, 
within the Miaphysite tradition of controversy against the Chalcedonians from 
the sixth to the eighth century, particularly in relation to the florilegia. In fact, 
this had already been partially noted by Keating and especially by Benevich,!95 
when they affirmed that, in order to better understand some of Abu Ra'itah's 
doctrines, one should take into consideration Abt Qurrah’s polemics against 
the Miaphysites. Only within this tradition is it possible to discover the theo- 
logical, philosophical, and more generally intellectual purport of Abü Ra'itah's 
writings. In particular, I would like to show that some of the elements con- 
sidered by Keating as “revealing keys" of the hidden anti-Islamic agenda of 
Abu Ra'itah's Introductory letter, as his attention for Trinitarian topics, are in 
fact traditional theological elements used by Miaphysites in their polemics 
against Chalcedonians, clearly connecting our author to his patristic sources, 
especially to the Trinitarian florilegium. Moreover, the fact that Abu Ra'itah 
wrote a second letter on the addition to the Trisagion hymn (considered by 
the Chalcedonians as a sign of Theopaschism) does not support Keating's 
hypothesis, since Abū R@itah provides liturgical and patristic material as a 
proof; this was of no interest at all to Muslims, and it deals with a doctrine 
which was unacceptable a priori for them,!96 that is, the death of God in the 
flesh. 

The Introductory letter has two main polemical aims against the Melkites 
and their objections to the Miaphysites, also clearly found among the argu- 
ments of Abu Qurrah's Epistle to the Armenians:" 1) the substance is the 
hypostases, and the hypostases are the substance; 2) the divinity in Christ is 
perfect even if the incarnate was one hypostasis of the Trinity. It must be men- 
tioned that, from a Miaphysite perspective, the second topic was the reason 
for developing the metaphysical ground of the first. As Krausmüller notes,!58 
Severus of Antioch started reflecting on this topic in his Against the Grammar- 
ian, which led him to develop the concept of the substance as the sum total 
of its hypostases. However, he could not make a clear distinction between the 
intensional and extensional meanings of the substance, that is, between the 
substance as a “common concept" and the substance as the “sum total of all 
hypostases”. The dilemma on the intensional and extensional understanding 


185 Cf. Keating, "Habib," 42-44; Benevich, "Christliche Trinitatslehre,” 161-162. 

186 On this topic, Abū Ra'itah wrote two woks, see Abū Ra'itah, The Writings, 73-87 and 88-93 
(text). See also my analysis of their content in Ebeid, “Miaphysite,” 237-245. 

187 See Lamoreaux, Theodore, 84-89. 

188 See Krausmiiller, “Properties Participating." 
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of the substance was also a major topic in the controversy between Peter of 
Callinicum and Damian of Alexandria;!®9 as shown in my analysis of the shorter 
version of the Trinitarian florilegium,'° the dilemma was solved with the doc- 
trine of the “Monarchy of the substance" i.e., by developing a dialectical rela- 
tionship between the extensional and intensional understanding of the sub- 
stance. 

Concerning the first point, Abu R@itah writes as follows: 


God is one substance, one glory, one power and one action and [one] in 
the rest of his substantial attributes. He is three hypostases, subsistent and 
established in their properties, the Father in his fatherhood, the Son in his 
sonship and the Spirit in his procession. Therefore, and without a doubt, 
the one is the three and the three are the one, which is a paradox, as the 
pure Gregory the Theologian and other Fathers have said, on which there 
is agreement and not disagreement.!?! 


It is evident that Abu R@itah’s arguments here are similar to those presented in 
his Refutation of the Melkites. In addition, and as a proof of the correctness of 
his opinion, he mentions that his argument is based on the doctrine of Gregory 
the Theologian and other universally recognised Fathers.!?? As previously seen, 
Abu Ra'itah applied this criterion, that is referring to Fathers accepted by both 
Melkites and Miaphysites, to his selection of patristic quotations in the Refuta- 
tion of the Melkites. Upon observing the relationship between our author and 
the Trinitarian florilegium, I examined the quotations from Gregory Nazianzen 
in the florilegium and came to the following conclusions. 


189 Regarding this, see Zachhuber's analysis in The Rise, 170-183; see also my analysis in Ebeid, 
"Metaphysics of Trinity," 119-120. 

190 See Ebeid, “Metaphysics of Trinity,” 121-125. 

191 


”الاه واحد جوهر واحد ومجد واحد وقوة واحدة وفعل واحد وغير ذلك من الصفات الجوهريات 
ul‏ ثلثة بخواصها ثابتة الاب بابوته والابن بابنيته والروح بانبثاقه. فالواحد هو الثلاثة لا امترئ والثلثة 
هي الواحد بلا شك قولا معجبا کا قال ذو النطق CAN‏ اغريغوريوس الطاهر وغيره من الإباء اجتمع 
عليها ولا الختلف de‏ 


Abū Ra'itah, The Writings, 68-69 (text). The English translation is mine. 

192 Even if Keating considered the presence of patristic references in Abu Ra'itah's work and 
tried to identify some passages, she did not make an in-depth analysis in this regard; cf. 
Keating, “Habib,” 50-51. 
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In chapter 31 of the florilegium, there are three quotations from Gregory that 


agree with the argument presented above by Abu Ra'itah. In addition, the quo- 


tation of Basil the Great in the same chapter, just to give one example, could 


be one of those quotations to which our author alludes referring to the Fathers 
accepted by both Melkites and Miaphysites: 


Chapter 31 (earan رك‎ 


Title 


Quoted Fathers, works and main topics 


MS BL 12155, fol. 142" 


am XA AmI cn M 
coda r3 eie eiae 
ré o. x32 700 3703 
awa -rhamlres x» 
wia. balas eS 
as ama.» ala ,modu 
€» Sina cóc am 
+ VÀ ra] 


We say that what is united 
and what is separated are 


the same, and that the 
three are one according 
to the Godhead and the 
one is three according to 
properties and that He is 


one and not one, and that 
the same is numbered and 


escapes from number. 


193 


Basil of Caesarea, Letter 38194 


But do not be surprised if we say that the same thing is both united and 
divided. 
It is paradoxical to affirm a united separation and a separated conjunction. 


Basil of Caesarea, Letter 38 
Gregory of Nazianzus, Oration on the Holy Spirit (Or. 31):195 


Three are one as to the Godhead, and one is three as to the properties. 


Gregory of Nazianzus, Third Oration on Peace (Or. 23):196 


The paradox in the Godhead is being one separately and separated unitedly. 


Gregory of Nazianzus, Oration to Hero the Philosopher (Or. 25):197 


There is one unity adored in a Trinity and a Trinity in a unity, having at the 
same time, paradoxically, division and union. 


Gregory of Nyssa, Refutation of the Confession of Faith of Eunomius 
Gregory of Nyssa, Catechetical Oration 

Severus of Antioch, Cathedral Homily 7o 

Severus of Antioch, Letter to John and John the Priests and Abbots 


Abu Ra'itah did not cite these three passages by Gregory Nazianzen in his Refu- 


tation of the Melkites, but he did cite other passages from the same chapter 31 


193 The English translation is mine. 


194 Section 4, 87-91. 
195 Section 9, 12-16. 
196 PG 35: 1160, 30-38. 
197 PG 35: 1221, 43-46. 
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(e.g., those from Basil and Gregory of Nyssa). The fact that he refers indirectly to 
the content of these passages of the Nazianzen in the Introductory letter proves 
again that his source was either chapter 31 of the florilegium or the sources 
from which the compilers of the florilegium had drawn their materials. In fact, 
here too as in the Refutation of the Melkites, Abu R@itah concludes that if the 
hypostases and the substance were not the same thing, the Father, the Son, 
and the Holy Spirit should be three different things and the substance a fourth 
thing, which leads one to affirm four gods, i.e., a quaternity.!98 

In addition, by affirming that the three hypostases are the same substance, 
that is, the extensional understanding of the substance, one might avoid any 
idea of division in God. According to Keating, this affirmation is an answer to 
the Islamic accusation of Tritheism against Christians. In her argumentation, 
she also affirms that Abü Ra'itah's aim is to confirm the oneness of the divine 
substance and that the hypostases are not to be regarded as individual gods, 
but as eternal properties.% However, if we read Abu Ra'itah within the con- 
text of his tradition, we will reach a different conclusion. Firstly, one should 
note that Abū Ra'itah bases his argumentation on the concept of “mahiyyat al- 
Éawhar'?9?? which literally means “the whatness of the substance"??! I think 
that, with this expression, he is referring to the *common of the substance", 
in other words, the “constituent element of the substance/being" that is, the 
intensional understanding of the substance. With this argument, our author 
adopts the dialectical relationship between the two ways of understanding the 
substance proposed by the Trinitarian florilegium for the (re-) formulation of 
the Miaphysite metaphysical system.202 

Moreover, Abu R@itah refers to Basil the Great to better support his posi- 
tion and affirms that the three hypostases are one as to light but three as to the 
persons.20? Then, he goes on to say the following: 


Light and light and light without division or separation in light, and the 
light itself is three persons. That each one of them is subsistent does not 


198 Cf. Abū Ra'itah, The Writings, 69 (text). 

199 Cf Keating, “Habib,” 50-51. 

200 Cf Abū RZitah, The Writings, 69-70 (text). 

201 Note that Sidney Griffith, following Georg Graf, translated this technical term as *what- 
ness" (cf. Griffith, "Habib," 180), whereas Keating translated it as “quiddity” (cf. Keating, 
‘Rationality,’ 165). See also Benevich's comment on this term, in Benevich, "Christliche 
Trinitátslehre," 162-163, who considers it, correctly, as the abstract reality and translates it 
with "essence". 

202 See Ebeid, “Metaphysics of Trinity,’ 121-125. 

203 Cf. Abū R@itah, The Writings, 70 (text). 
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mean that the unity of their light or their sameness is divided, as well as 


their sameness and their unity do not cancel that each one of the persons 


is subsistent.204 


Once again, an examination of the Trinitarian florilegium reveals its direct rela- 


tionship with our author. Indeed, in chapter 46 of the florilegium, we find two 


quotations, one from Theodosius of Alexandria’s On the Holy Trinity, where he 


refers to Basil the Great, and the other from Basil’s Against Eunomius. In both 


quotations, Basil uses the same arguments that Abu R@itah presents, shown 


above, and attributes to this Cappadocian Father:205 


Chapter 46 (ardan ax) 


Title 


Quoted Fathers and works 


MS BL 12155, fol. 18" 


Qr cers 
323 reos aad 
roo vale 


wenan 


How we pre- 
serve the con- 
fession of one 
God and of three 
hypostases. 206 


Gregory of Nazianzus, On Theology (Or. 20) 


Theodosius of Alexandria, referring to Basil in his On the Holy Trinity, 1, 157-161:207 


God is one substance and three hypostases. 
Each hypostasis is distinguished from the other hypostases through its own property. 
The confession of one substance and the properties of the persons. 


Basil of Caesarea, Against Eunomius:208 


The substance is common, the properties are characteristics and modes of existence 
for the hypostases. 

Light is the Father, light is the Son, unbegotten is the Father, begotten is the Son. 
Light is common, begottenness and unbegottennes are proper. 

The properties do not divide the unity of the substance. 

The properties do not indicate that each hypostasis is different, as to the substance, 
from the other hypostasis like bird, pedestrian animal, rational being and irrational 
being.209 


204 


”فنور ونور ونور غير متجزئة في النور ولا متبضعة والنور بعينه اخاص ثلثة. وليس قوام كل واحد منها 
f‏ 


بالذى يجحزى توحيد نورها واتفاقها ولا اتفاقها وتوحيدها call‏ يبطل قوام الأشخاص» 


Abū Ra'itah, The Writings, 68-69 (text). The English translation is mine. 

205 Graf could not identify any passage similar to what Abū Ra'itah attributes to Basil, cf. Aba 
R@itah, The Writings, 88, n. 1 (text). 

206 The English translation is mine. 


207 154, 163-170. 


208 PG 29: 637, 21-44. 
209 This last topic was also used in Abū Ra'itah's argumentation in The Writings, 69 (text). 
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Therefore, thanks to the double understanding of the concept of substance, 
Abū Ra'itah could answer the main Christological issue that Chalcedonians 
usually highlighted in their polemics against the Miaphysites, which, as I men- 
tioned, had led Severus of Antioch to start reflecting on the meaning of the 
concept of substance. However, if one affirms that the substance is the three 
hypostases and professes that God became man and that Christ is perfect 
God and perfect man, he consequently affirms that either the three divine 
hypostases were incarnate, which is a blasphemy that contradicts the Holy 
Scriptures, or asserts that one third of the Trinity was incarnate, and therefore, 
the divinity in Christ was not perfect, which is one of the accusations made 
against the Miaphysites by Abu Qurrah.210 

According to Keating, Abu Ra'itah considered the Melkite dualistic Christol- 
ogy as risky, since it could confirm the Islamic view of Christ as a simple man 
and prophet." However, I think that it is impossible for a theologian like Abu 
Ra'itah, who knew very well the Chalcedonian doctrine, to see such implica- 
tion in Melkite Christology. His Introductory letter rather focuses on answering 
the traditional Chalcedonian accusation just mentioned. To realise his goal, 
Abu Ra'itah first deemed it necessary to present Miaphysite Christology clearly 
and plainly: 1) One of the three hypostases, the Son, became incarnate; 2) He 
became man without change and remained one; 3) He is one composite sub- 
stance from divinity and humanity, that is, the Logos and a rational body; 4) one 
person, one hypostasis, one Christ.22 Then, as a proof of the correctness of this 
type of union, which destroys every kind of duality in Christ, Abt R@itah refers 
to the analogy of the union between body and soul??? and explicitly says that 
this analogy and this Christological doctrine are based on the teaching of Cyril 
of Alexandria,?^ whose authority was acknowledged by the Melkites and who 
was also quoted by Abu Qurrah in his Epistle to the Armenians.*!> Moreover, it 
must be noted that one of the most quoted Church Fathers in Syriac Christo- 
logical florilegia is indeed Cyril of Alexandria. It is also worth mentioning that 
the analogy of the union of soul and body is present in Syriac Christological 
florilegia.?!6 This may be another indication that Abu Raitah probably had a 


210 See, for example, Lamoreaux, Theodore, 84-89. 

211 Cf. Keating, “Habib,” 44-45. 

212 Cf. Abu R@itah, The Writings, 70 (text). 

213 On this analogy and its use, see, for example, Ebeid, Tunica, 367-370, 493-494, 621-623. 

214 Cf. Abū R@itah, The Writings, 70-71 (text). 

215 Although Keating was aware of Abū Qurrah’s use of Cyril of Alexandria, cf. Keating, 
“Habib,” 44, she preferred to read Abū Ra'itah's thought in an anti-Islamic perspective. 

216 See, for example, the quotation from Cyril's second letter to Succensus, in the patristic 
Christological group number 68 (sœ), cf. Ms London, British Library Add. 15432, fol. 1452. 
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direct relationship with the compilation movement, or, to put it better, with 
the activity of copying patristic florilegia among the Syrian Miaphysites.217 

It is interesting to understand how Abū Ra'itah applied the double under- 
standing of the concept of substance, as developed in the Trinitarian flori- 
legium, to his Miaphysite Christology against the Melkites. In order to affirm 
that Christ is perfect God (and perfect man), and that perfection in this case 
does not necessary imply the extensional meaning of the substance (i.e. the 
sum total of its hypostases), Abu Raitah underlines that there are two kinds 
of perfection on metaphysical level: 1) the perfection of the mahiyyah (com- 
mon of the substance) and the wudüd (existence), which is seen either in each 
one of the hypostases alone or in all the hypostases of the same substance 
together; 2) the perfection of ‘iddah (number), that is, the sum total of the 
hypostases together?! In Christ, the perfection of God (and man) indicates 
the perfection of the mahiyyah (common of the substance) and not that of 


217 For the relationship of Abū Ra'itah and the Christological florilegia diffused among the 
Miaphysites, see Ebeid, “Miaphysite”. 

218 In other writings, Abū Ra'itah affirms that God is perfect according to his substance since 
nothing is like him, and that he is perfect according to his hypostases since the number 
three of the hypostases is the perfection of number, which includes both species of num- 
ber, i.e., even and odd: 


"يقال KI‏ قد نصفه واحد GUE‏ الجوهر لا في العدد لانه فى العدد ای في الاقانيم E‏ فقد کات 
صفته في الوجهين جميعا. اما وصفنا إياه واحداً في الجوهر فلاعتلائه عن جميع خلقه ... Gy‏ العدد فلانه 
عام ad‏ أنواع العدد. لان العدد Y‏ يعدوا ان تكون انواعه نوعين زوجاً وفرداً فقد دخل هذان النوعان 
في هذه الاقانيم. cold‏ انحاء وصفناه لم يعدل بصفته JEU‏ شيك 

Abii R&itah, The Writings, 7 (text). See also Abū Rã’itah, The Writings, 18-19 (text): 
جوهر واحد. ولوان جوهر الله سبحانه‎ E ello] النصارى فنفت عنهكل تشبيه ومثل لوصفهم‎ li 
اى الاله والنوع اى الصورة. ولو‎ eal الذى هو من اثنين‎ DEL كان عددا فردا كان احط من جوهر‎ 
انه كان اثنين لكان به شبيه وله نظير. فاذ وجد انه ثلثة اقانيم جوهر واحد فقد اعتلت صفته عن كل أشبيه‎ 
جوهر واحد اقانيم ثلثة هو بعينه في جميع ذواته. وهذه صفة الله‎ GE ومثل لانه لا سبيل الى ان يوجد في‎ 
الحقيقية بلا زيادة ولا نقصان فقد كلت صفته في كل الوجهين. اما في العدد فلاتفاقها في كل انحاء‎ 
موصوفة به ذواتها واما في الثلثة فلانفراد قوام ذات كل واحد منها ولكال أنواع العدد. لان أنواع العدد‎ 
موجودان في هذه الثلاثة. فاكثر من الثلثة تكرار في العدد واقل‎ Les واحداً وفرداً واحداً.‎ less نوعان‎ 
نقصان منه ما لا بقبله ذو الرأى فى صفة الله“‎ be 
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number.?!? We found yet another instance of this argument in the Trinitarian 
florilegium, where the patristic quotations, although focusing on the Trinity, 


also contain a reference to the fact that the divinity in Christ, even if perfect, is 


not considered as the (sum total of the) three divine hypostases: 


Chapter’s title in Florilegium 


Quoted Fathers and works 


Main topics of the quotations 


Chapter 32 („odan al) 
MS BL Add. 12155, fol. 14” 


m M‏ دسح al eao‏ حلت 
amadu hamia amar‏ 


On the fact that one hypostasis 
is not the whole substance and 
Godhead.220 


Chapter 33 (adan Ad) 
MS BL Add. 12155, fol. 14” 


rame amor las 
omdr m0 hasduldh 


The whole substance of the God- 
head is the Holy Trinity.224 


Severus of Antioch, Against the 
Grammarian?21 
Severus of Antioch, Against the 
Grammarian??? 
Severus of Antioch, Against the 
Grammarian??3 


Severus of Antioch, Against the 
Grammarian??5 
Severus of Antioch, Against the 
Grammarian??6 
Severus of Antioch, Against the 
Grammarian??" 
Severus of Antioch, Against the 
Grammarian??8, 


Gregory of Nazianzus, Oration on 


Baptism (Or. 40)229 


219 Cf. Abū R@itah, The Writings, 71 (text). 
220 The English translation is mine. 


221 Severus of Antioch, Against the Grammarian, 3163 (text). 
222 Severus of Antioch, Against the Grammarian, 3:162 (text). 
223 Severus of Antioch, Against the Grammarian, 3:167 (text). 


224 The English translation is mine. 


225 Severus of Antioch, Against the Grammarian, 3:172 (text). 
226 Severus of Antioch, Against the Grammarian, 3:174 (text). 
227 Severus of Antioch, Against the Grammarian, 3:212 (text). 
228 Severus of Antioch, Against the Grammarian, 1:8 (text). 


229 PG 36: 424, 3-7. 


Each hypostasis participates 
perfectly in the common of the 
substance but it is not the whole 
substance. 


Christ is one of the three divine 
hypostases, comprehended in the 
substance of the Godhead. He is 
not the whole Godhead and sub- 
stance which comprehends the 
three hypostases. He is perfect 
God and perfect man. 


Father, Son and Holy Spirit are the 
one Godhead. 


The whole substance of the God- 
head, which is the Holy Trinity, is 
not incarnate. 
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Chapter’s title in Florilegium 


Quoted Fathers and works 


Main topics of the quotations 


Chapter 34 (.ardas al) 
MS BL Add. 12155, fol. 147-15" 


aula ahars جحلل‎ als 
als -emat aid ص‎ 
$y PANG ama 


Not because each one of the 
hypostases participates in the 
substance is it the whole sub- 
stance.230 


Severus of Antioch, Against the 
Grammarian??l 
Severus of Antioch, Against the 
Grammarian?232 


Each hypostasis, because it par- 
ticipates fully in the substance, is 
not the whole substance which 
collectively comprises all the 
hypostases. 


God the Word is a hypostasis 

and not a substance in the com- 
mon sense (all the hypostases 
together), even if He possesses the 
Godhead's substance perfectly. 


It is again evident that reading Abu Ra'itah within the context of his tradition 
helps one to understand his argument, and the sources on which he based it, 
more than finding a reference to Islam. The topic of the perfection of God in 
Christ in a letter addressed to refute the Melkite accusations against the Mia- 
physites has nothing to do with Keating's claim that this topic has its origin in 
Quran 5:73, a verse that accuses Christians to have considered Christ one of 
three, and therefore, the divinity in Christ as partial and not perfect, i.e. as one 
third of the Godhead.?3? My conclusion can be further supported by the fact 
that, in his apologetical treatise On Trinity,??* Aba Qurrah explains to his non- 
Christian opponents that calling each divine hypostasis a perfect God does not 
imply Tritheism, and that perfection is a property of the common nature, but 
he does not relate this to the Islamic accusation just mentioned above. 


Conclusion 


With this contribution I tried to fill a gap in the studies concerning the thought 
of Abu R@itah al-Takriti. I analysed his polemics against the Melkites and their 
understanding, after Chalcedon, of the metaphysical concepts of nature/sub- 


230 The English translation is mine. 

231 Severus of Antioch, Against the Grammarian, 3:164-165 (text). 

232 Severus of Antioch, Against the Grammarian, 3:203 (text). 

233 Keating, “Habib,” 51. 

234 See an English translation of this work in Lamoreaux, Theodore, 174-193. 
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stance and hypostases/person, within the general context of the Miaphysite 
tradition of controversy from the sixth to the eighth century, when Miaphysite 
theologians progressively realised that making a wrong use of these concepts 
could entail risky consequences on the Trinitarian level. In this polemical lit- 
erature, the reference to the Church Fathers as a proof of orthodoxy was an 
important controversial tool. This was one of the reasons why different Chris- 
tian confessions created their own collections of patristic florilegia. 

In fact, in two of his polemical writings against the Melkites, the Refutation 
of the Melkites and the Introductory letter to A$ot, Abu R@itah deals with meta- 
physical topics and their impact on the Trinitarian doctrine. In both works, the 
patristic tradition is crucial to prove the correctness of the Miaphysite position. 
Next, I compared the direct patristic quotations brought forth by Abu Ra'itah in 
his Refutation of the Melkites with the Trinitarian patristic florilegium produced 
by the West Syrian Church and copied in Ms BL Add. 12155, which allowed me 
to outline a close relationship between Abu R@itah, this florilegium, and the 
sources the compilers of the florilegium had in their hands. The analysis of Abu 
Ra'itah's thought, the syllogisms he uses, and the content of his explanations, 
shows that he shares the doctrine of the Trinitarian florilegium and its patristic 
content. 

Moreover, through another comparative analysis, I showed that this same 
patristic background was used by our author in his Introductory letter, where 
he dealt with the same metaphysical issues and their relationship to the Trini- 
tarian doctrine in order to answer some Christological questions. In fact, the 
florilegium and Abu Ra'itah had linked the same metaphysical problem, i.e., 
the relationship between the substance and its hypostases, with Christology, 
and more precisely, the question of how Christ is perfect God and perfect man, 
and how this does not mean that the whole Trinity was incarnate. 

Consequently, since the main patristic material to which Abu Ra'itah refers 
in these two writings, both directly and indirectly, basically comes from chap- 
ters 30, 31, 32, 33 and 34 of the Trinitarian florilegium copied in Ms BL Add. 12155, 
itis more than likely (considering that this as well as other florilegia were com- 
piled in the seventh century and copied in the following centuries) that Abu 
Ra'itah al-Takriti was one of the copyists or, at least, had a direct relationship 
with them and their work. 

Finally, this chapter highlighted the importance of the thought of Abü 
Rä’itah and its close connection to his tradition, to which he remained faithful 
despite the new challenges set by Islam. Therefore, in order to better under- 
stand his teaching, one must read him within the context of his tradition and 
its sources, for him to take his adequate place among Miaphysite theologians 
and the development they offered to Christian theology and philosophy. 
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CHAPTER 7 


Beyond Abbreviation: The Reception of Gregory of 
Nyssa, Severus of Antioch, and the Song of Songs in 
a Syriac Exegetical Collection (BL Add. 12168) 


Marion Pragt 


1 Introduction 


Syriac exegetical collections present interpretations of scripture based on the 
works of Syriac and Greek Christian authors. This chapter focuses on the recep- 
tion of Gregory of Nyssa’s Homilies on the Song of Songs in the London Col- 
lection, a West Syrian exegetical collection that has been dated to the seventh 
century. Gregory interprets the Song as recounting the ascent of the bride (the 
soul or church), who longs for spiritual union with her bridegroom (Christ or 
God). The present chapter concentrates on the interpretation of Song 5:2-4 in 
the London Collection, in which the bridegroom and bride enter into a nightly 
dialogue. After a brief overview of the structure and content of the London Col- 
lection, I will examine how Gregory's interpretation of the bridegroom's words 
in Song 5:2 was abbreviated. Next, I will argue that Gregory's explanation of the 
bride's response in Song 5:3-4 was replaced with that of Severus of Antioch for 
exegetical reasons. 

Compilations are increasingly studied not only for the access they provide to 
earlier sources, but also as literary works in their own right. This development 
has so far been especially visible in the fields of western medieval studies! and 
classical and Byzantine literature.? By approaching the London Collection from 


1 See,forexample, the 'Storehouses of Wholesome Learning' series, especially Rolf H. Bremmer 
and Kees Dekker, eds., Foundations of Learning: The Transfer of Encyclopaedic Knowledge in 
the Early Middle Ages (Mediaevalia Groningana New Series 9; Leuven: Peeters, 2007). See also, 
more recently, Sabrina Corbellini, Giovanna Murano, and Giacomo Signore, eds., Collecting, 
Organizing, and Transmitting Knowledge. Miscellanies in Late Medieval Europe (Bibliologia 49; 
Turnhout: Brepols, 2018). 

2 Severalimportant contributions are: Marrietta Horster and Christiane Reitz, eds., Condensing 
Texts— Condensed Texts (Palingenesia 98; Stuttgart: Franz Steiner, 2010); Peter Van Deun and 
Caroline Macé, eds., Encyclopedic Trends in Byzantium? Proceedings of the International Con- 

ference Held in Leuven, 6-8 May 2009 (OLA 212; Leuven: Peeters, 2011); Jason Kónig and Greg 
Woolf, Encyclopaedism from Antiquity to the Renaissance (Cambridge: Cambridge University 
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this perspective, the chapter aims to contribute to our knowledge of the role of 
compilations in shaping and transmitting interpretations of scripture among 
late ancient and early medieval Syriac Christians. 


2 Gregory of Nyssa’s Homilies on the Song of Songs in the London 
Collection 


The London Collection is a West Syrian exegetical collection that was most 
likely compiled in the seventh century and is extant ina single eighth- or ninth- 
century manuscript (London, British Library Add. 12168).? As a ‘multiple-text 
manuscript,* it consists of biblical commentaries mainly based on the works 
of Greek Christian authors and contains occasional material of a historical and 
moral character.5 Its compiler operated in two ways. He included abridged ver- 
sions of Cyril's Glaphyra, Athanasius’ Exposition of the Psalms, and Gregory's 


Press, 2013); Sébastien Morlet, ed., Lire en extraits: Lecture et production des textes, de l'Anti- 
quité à la fin du Moyen Age (Paris: SUP, 2015); Reinhart Ceulemans and Pieter De Leemans, 
eds., On Good Authority: Tradition, Compilation, and the Construction of Authority in Literature 
from Antiquity to the Renaissance (LECTIO 3; Turnhout: Brepols, 2015); Stephan Dusil, Gerald 
Schwedler, and Raphael Schwitter, eds., Exzerpieren—Kompilieren—Tradieren: Transforma- 
tionen des Wissens zwischen Spätantike und Frühmittelalter (Millennium-Studien 64; Berlin: 
De Gruyter, 2017). 

3 The manuscript is described in William Wright, Catalogue of Syriac Manuscripts in the British 
Museum Acquired Since the Year 1838 (3 vols.; London: Trustees of the British Museum, 1870- 
1872), 2:904—908. As Wright and Bas ter Haar Romeny have noted, the Collection was com- 
piled after the year 616/617 because it uses the Syro-Hexapla. Wright dates the work to the 
first half of the seventh century because of a note in which it is assumed that the last Sasa- 
nian king, Yazdgerd 111, was still alive, Wright, Catalogue, 2:905—906. Romeny has noted that it 
is possible that the Collection was created slightly later: Bas ter Haar Romeny, "The Greek vs. 
the Peshitta in a West Syrian Exegetical Collection," in The Peshitta: Its Use in Literature and 
Liturgy. Papers Read at the Third Peshitta Symposium (ed. R.B. ter Haar Romeny; Monographs 
of the Peshitta Institute 15; Leiden: Brill, 2006), 298. Romeny discusses possible references 
to contemporary events in the London Collection, which speaks of war and upheaval. Bas 
ter Haar Romeny, "The Identity Formation of Syrian Orthodox Christians as Reflected in Two 
Exegetical Collections: First Soundings,’ PdO 29 (2004): 11-12. 

4 The term 'multiple-text manuscript’ was introduced by Michael Friedrich and Cosima 
Schwarke, “Introduction—Manuscripts as Evolving Entities,’ in One-Volume Libraries: Com- 
posite and Multiple-Text Manuscripts (ed. M. Friedrich and C. Schwarke; Studies in Manuscript 
Cultures 9; Berlin: De Gruyter, 2016), 8-11, 15-16, and may be understood as a ‘production unit 
planned by the same persons as part of a single process to create a new work out of two or 
more independent texts. 

5 Forexample, the London Collection recounts the story of the translation of the Septuagint 
and its revisions, contains a section from Eusebius' Ecclesiastical History, and illustrates the 
importance of prayer: Wright, Catalogue, 2:904—907 and Bas ter Haar Romeny, “Les Pères grecs 


BEYOND ABBREVIATION: THE RECEPTION OF GREGORY OF NYSSA 309 


Homilies on the Song. In other cases, the compiler created commentaries con- 
sisting of extracts from various authors alternated with summaries of the bib- 
lical books under consideration.” 

The abbreviated version of Gregory’s Homilies on the Song of Songs is the 
longest section devoted to the Song in the London Collection. It is introduced 
as a ‘collection in short’ ) دحرحهةمطي‎ enas) and is based on the full Syr- 
iac translation of his work, which was done at the end of the fifth or in the 
sixth century.? The London Collection presents abridged versions of each of 
the Homilies, in which the citations of the Song have been brought into accor- 


dans les florilèges exégétiques syriaques,” in Les Pères grecs dans la tradition syriaque (ed. 
A. Schmidt and D. Gonnet s.j.; ES 4; Paris: Geuthner, 2007), 70. 

6 The abbreviated version of Athanasius was edited and translated by Robert W. Thomson, ed. 
and tr., Athanasiana Syriaca Iv: Expositio in Psalmos (CSCO 386—387, Scriptores Syri 167-168; 
Leuven: Secrétariat du CorpusSCO, 1977). On the use of Cyril's Glaphyra in the London Col- 
lection, see Romeny, "The Greek vs. the Peshitta,” 303-305. 

7 On the London Collection as building a West Syrian exegetical tradition mainly based on 
Greek Christian works of biblical interpretation, see Romeny, "The Identity Formation," 106; 
Romeny, “The Greek vs. the Peshitta,” 297—298; Bas ter Haar Romeny, “Greek or Syriac? Chap- 
ters in the Establishment of a Syrian Orthodox Exegetical Tradition," SP 41 (2006): 89-96; 
Romeny, “Les Pères grecs dans les floriléges,’ 70-73; Bas ter Haar Romeny, "The Formation of 
a Communal Identity among West Syrian Christians: Results and Conclusions of the Leiden 
Project, Church History and Religious Culture 89 (2009): 1-52 (13-20). 

8 Add. 12168 fol. 187-1357, reaching up to Song 6:9. I am currently preparing a critical edition 
and English translation of the text. 

9 As has been established by Ceslas Van den Eynde, La version syriaque du Commentaire de Gré- 
goire de Nysse sur le Cantique des Cantiques: Ses origines, ses témoins, son influence (Louvain: 
Bureaux du Muséon, 1939), 50-56, Gregory’s Homilies are extant in the manuscript Citta del 
Vaticano, Biblioteca Apostolica Vaticana Vat. Syr. 106 dated to the sixth century, Sinai, Saint 
Catherine Syr. 19 and its membra disjecta dated to the eighth century and (olim) Diyarbaku, 
Chaldean Archbishopric 20 dated to the twelfth century. Van den Eynde provides an overview 
of the manuscripts: Van den Eynde, La version syriaque, 9-15. On the Sinai manuscript, see 
also Sebastian Brock, “Mingana Syr. 628: A Folio from a Revision of the Peshitta Song of Songs,’ 
Journal of Semitic Studies 40 (1995): 39-56 and Paul Géhin, Les manuscrits syriaques de par- 
chemin du Sinai et leurs membra disjecta (CSCO 665, Subsidia 136; Leuven: Peeters, 2017), 
58—60. Van den Eynde was mainly interested in the materials that were transmitted together 
with Gregory's Homilies in Syriac but are not extant in Greek or have no Greek counterpart. He 
edited and translated the interpretation of Song 6:10-8:14 based on the work of a certain Sym- 
machus, as well as two letters in which the Syriac translation of the Homilies was requested 
and the translator explained his rendering of Gregory's scriptural references: Van den Eynde, 
La version syriaque, 69-126. On the Syriac translation of Gregory's Homilies and its reception, 
see also Marion Pragt, "Sacred Spices. The Syriac Translation of Gregory of Nyssa's Homilies 
on the Song of Songs,’ in Caught in Translation: Versions of Late-Antique Christian Literature 
(ed. D. Batovici and M. Toca; Texts and Studies in Eastern Christianity 17; Leiden: Brill, 2020), 
104-121. 
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dance with the Syro-Hexapla. Gregory's interpretations are not presented in 
the form of separate extracts but as a running commentary. The narrative struc- 
ture developed by Gregory in his Homilies, which describes the bride's ascent to 
the divine, is retained to some extent. In the abbreviated version of the Homi- 
lies, the transition between different interpretations is often marked with short 
summarising statements. For example, Song 3:6 (‘Who is this coming up from 
the desert ...’) is explained as containing praise of the bride's beauty by the 
bridegroom’s friends. The interpretation is then followed by a short account in 
which these friends show the bride a beautifully adorned royal bed so that she 
would desire even more the ‘divine participation with the king'!? This section 
functions as an introduction to the next passage, where the bed of Solomon of 
Song 3:7 is interpreted (‘See, the bed of Solomon ...’). Phrases such as ‘Next, let 
us also see ...' and ‘It is time that we also hear ...' smooth the transition from 
one interpretation to another. 

The abbreviated Homilies also contain marginal notes, which indicate the 
homily numbers and the subjects they address. The notes which indicate sub- 
jects may be divided into two categories.!! Some of them summarise the themes 
of Gregory's spiritual interpretation, reading, for example: ‘Why God is incom- 
prehensible in essence’! or: ‘Concerning the angelic powers and (why) it is 
right to become like them’? In other cases, the words of the Song explained in a 
specific section are highlighted, as in Song 3:7: ‘Concerning the bed of Solomon 
and the warriors that surround 1.14 In a similar vein, slightly longer notes iden- 
tify, in staccato fashion, the spiritual significance of the Song's imagery. For 
example, Gregory's interpretation of Song 2:11-12 describes rain and winter as 
idolatry and temptation which have passed, after which the voice of John the 
Baptist points to the 'flowers' of virtue and announces the coming of Christ. 
The note in which this is summarised allows the reader to quickly capture the 
sense of Gregory's explanation: "Winter: error. Rain: temptations. Flowers: the 
excellent life. The turtle dove: John the Baptist.’ 

The practice of indicating themes in marginal notes is not a general fea- 
ture of the London Collection. It seems likely that the notes were regarded as 
an especially useful addition to longer works referring to a single author, such 


10 BL Add. 12168 fol. 126" outer column I. 34-fol. 126" outer column I. 6. 

11 On different types of glosses and their importance for tracing the development of Syriac 
florilegia, see the contribution of Moss in this volume. 

12 BL Add. 12168 fol. 121". 

13 BL Add. 12168 fol. 131. 

14 BL Add. 12168 fol. 1267. 

15 BL Add. 12168 fol. 1247. 
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as the abbreviated Homilies, whereas the Collection’s commentaries on other 
parts of scripture often consist of brief extracts from different authors which 
already have their own headings. The notes seem to have functioned as reading 
aids, guiding users through the abridged version of the Homilies and enabling 
them to navigate to sections of particular interest.!6 

To examine how Gregory was abbreviated in the London Collection, the fol- 
lowing two sections concentrate on two contrasting examples. In the first, the 
London Collection follows Gregory relatively closely, whereas in the second it 
deviates from his views. 


3 Gregory's Interpretation of Song 5:2 and Its Abbreviation in the 
London Collection 


In his eleventh homily, Gregory takes his audience on a night-time journey as 
he interprets the bride's encounter with the bridegroom of Song 5:2-4.17 In 
the homily's opening section, Gregory focuses on the importance of keeping 
watch and being ready for the return of the bridegroom, like the angelic and 
heavenly powers.!? The Song's bride exemplifies these qualities. Gregory then 
emphasises that her ascent to God is without limit, as each further stage she 
reaches indicates a new beginning.!? Both parts are accurately and succinctly 
summarised in the London Collection. However, the compiler has chosen to 
leave out sections which repeat previous material or further illustrate Gregory's 


16 The origin of the marginal notes is unknown, and it is unclear at present whether they 
were introduced by the compiler of the London Collection, or already part of his source 
material, or a later addition. 

17 Overviews of Gregory's interpretation are given by Franz Dünzl, Braut und Brüutigam: Die 
Auslegung des Canticum durch Gregor von Nyssa (Beitráge zur Geschichte der biblischen 
Exegese 32; Tübingen: Mohr Siebeck, 1993), 167-171 and, more briefly, Giulio Maspero, “The 
In Canticum in Gregory's Theology: Introduction and Gliederung, in Gregory of Nyssa: 
In Canticum Canticorum Analytical and Supporting Studies. Proceedings of the 13th Inter- 
national Colloquium on Gregory of Nyssa (Rome, 17-20 September 2014) (ed. G. Maspero, 
M. Brugarolas and I. Vigorelli; VChr Supplements 150; Leiden: Brill, 2018), 15. The interpre- 
tation of Song 5:2-4 is part of homily eleven (or memra twelve, according to the full Syriac 
translation and the London Collection, in which Gregory's preface is counted as the first 
homily). For reasons of clarity, I follow the numbering system of the Greek edition. 

18 Gregory of Nyssa, Song of Songs, 315 l. 15-319 l. 5. All references to the Greek version of the 
Homilies are from Hermann Langerbeck (ed.), In Canticum Canticorum (Gregorii Nysseni 
Opera vr, Leiden: Brill, 1960). Gregory refers back to the final verse treated in homily ten: 
‘Iam asleep but my heart is awake’ (Song 5:2a). 

19 Gregory of Nyssa, Song of Songs, 320 l. 8-3211. 5. 
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views, such as an excursus on Moses’ encounter with God in the darkness as an 
example for the bride’s meeting with the bridegroom.?° 

Next, the London Collection follows Gregory’s interpretation of Song 5:2, in 
which the bride becomes aware of the bridegroom’s voice and cites his words: 
‘The voice of the son of my sister?! knocks at the door: “Open for me, my sister, 
my close one, my dove, perfect one. Because my head is covered in dew and 
my curls with the drops of the night." 7? The following table includes Gregory's 
interpretation both according to the Syriac translation of the full Homilies, 
based on its oldest manuscript, Citta del Vaticano, Biblioteca Apostolica Vati- 
cana Vat. Syr. 106, and in the abbreviated version of the London Collection: 


Syriac translation of Gregory’s Homilies?3 London collection?4 

‘For if you want the door to be opened and the gates of ‘If you want the door to be opened and the 
your soul to raise their heads so that the king of glories will ^ gates of your mind?’ to raise their heads so 
enter, 25 it is right for you to become a sister to me, while that the king of glories will enter,?9 you ought 


you receive my will inside you, just as he says in the gospel, to become for me a sister while you receive 
that everyone who does his will is his brother and sister 26 ‘It my will inside you, just as it was said in the 
is also right for you to come near to the truth to genuinely gospel that everyone who does his will is his 
become close to it, while there will be nothing brother and sister.29 ‘And you will also 


20 Exod. 20:21. 

21 Inspired by the Syro-Hexapla, the London Collection refers to the bride's beloved with the 
term ‘son of my sister’ (hw +=), which renders Greek &üs\p156ç. On the use and reception 
of the term ddeApid6ç, see Luc Brésard, Henri Crouzel and Marcel Borret, ed. and trans., Ori- 
gène: Commentaire sur le Cantique des Cantiques, Livres 111-117 (SC 376; Paris: Cerf, 1992), 
774-776 and Jean-Marie Auwers, L'interprétation du Cantique des cantiques à travers les 
chaínes exégétiques grecques (Instrumenta Patristica et Medievalia 56; Turnhout: Brepols, 
2011), 44-47. 

22 Verses from the Song of Songs are cited as they appear in the London Collection, which 
reads the Song according to the Syro-Hexapla. The full Syro-Hexaplaric version of the Song 
of Songs is preserved in Codex Ambrosianus C. 313 Inf. Antonio Maria Ceriani, ed., Codex 
Syro-Hexaplaris Ambrosianus photolithographice editus (Monumenta Sacra et Profana 7; 
Milan: Biblioteca Ambrosiana, 1874), fol. 705-72. 

23 Vat. Syr.106 fol. 130” inner column l. 50-fol. 131" outer column 1. 19. In the translations, quo- 
tation marks are used for direct speech, scriptural citations are indicated in italics, and 
brief additions to clarify the Syriac are placed between square brackets. Unless otherwise 
indicated, the translations are my own. 

24 Add. 12168 fol. 131 outer column 1. 20-fol. 131” outer column 1.16. Small differences in word 
choice in the London Collection when compared to the full Syriac translation are indi- 
cated in the footnotes. 

25 LXX Ps 23:7, 9. 

26 Mark 3:35. 

27 The London Collection reads resam, whereas Vat. Syr. 106 has rexas and Gregory ivy. 

28  LXX Ps. 23:7, 9. 

29 Mark 3:35. 
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Syriac translation of Gregory’s Homilies 


London collection 


which divides you from it like an obstacle. And next, you 
will imitate the nature of the dove while you possess per- 
fection, that is, you will not be lacking in anything, but will 
be filled with complete perfection and purity. When, there- 
fore, you will accept these names like keys, O soul, open 
with them an entrance for the truth, because you have 
become sister and close one and dove and perfect one. 
Your profit from having received me and letting me dwell 
in your house will be this dew of which my head is full 

and the drops of the night which drop from my locks. We 
plainly learn that dew like this is a medicine of the soul 
from the prophet who said to God: ‘The dew which is from 
you is a medicine for them.9? The drops of the night pos- 
sess the meaning shown to us before with these things 
which were said.31 

For it is not possible for someone who enters the sanctu- 
ary, where the invisible things are, to be worthy of the rain 
or the desire of knowledge, but he is blessed if his intellect 
will be sprinkled with the gentle and subtle drops of the 
knowledge of the truth, which is accomplished by means 
of holy, inspired persons, who pour out spiritual drops. For 
the locks which are arranged and placed on the head of 
the All are called, as I believe, prophets, apostles, and evan- 
gelists. Each one of them draws and takes as much as he is 
able from the hidden, concealed, and invisible treasures. 
These ones are rivers full of water to us, yet in respect to 
the truth they really are drops of dew, even though they 
overflow with an abundance and multitude of teaching 
like a flood. 


become to me a close one, when there is 
nothing which interferes and separates you 
from me. And next you are likened to a dove 
with perfection and purity from every evil. 


The profit to you, from receiving me and let- 
ting me dwell in your house, will be the dew 
of my head' which, according to the expres- 
sion of the prophet, is a medicine,3” 


'and the drops of the night, [which are] the 
divine visions?? which enlighten your intel- 
lect with true knowledge, these [with which] 
you were enlightened through the apostles 
and messengers of the gospel,9^ which are 
the adornment of my head.35 These [apostles 
and messengers] who, while to us they pour 
out the divine drink like rivers, are drops of 
dew as in respect to the source of truth. 


30 Gregory bases his association of dew and healing on the appearance of dew as a sign of 
the divine in the Hebrew Bible, with specific reference to Isaiah 26:19 (ñ yàp 8pócoc ý Tapa 
god tapa adtots éottv). Gregory of Nyssa, Song of Songs, 325 l. 17-20. 

31 Gregory refers to a previous section in which he described Moses as encountering God in 
the darkness. Gregory of Nyssa, Song of Songs, 323 L 1-9. 

32 Isa 26:19. 

33 The ‘divine visions’ (du mia) have no direct counterpart in Gregory. 

34 Whereas Vat. Syr. 106 has im for ‘evangelists’, the London Collection more explicitly 
reads eal star's dinamo, ‘messengers of the gospel’ 

35 The phrase ‘adornment of my head’ (ssa Lis à) in the London Collection is not 


used by Gregory at this stage. However, it is similar to Gregory’s interpretation of Song 
sub (‘his locks are fir trees, black like ravens’) in homily thirteen, where he understands 
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Syriac translation of Gregory’s Homilies London collection 


In like manner, the blessed Paul was a river, who was lifted Just like even Paul, who was elevated until the 
up and elevated above the heaven on the waves of the mind, third heaven and gained from there the great- 
until the third heaven, until paradise, until ineffable words ^^ ness of expression of the divine message, +2 
not subject to the voice.3® And although he utters the says that he sees as in a mirror and symbol.43 
riches of the message with all this greatness of speech?” 

like a sea, he indicates again that this word is a drop of dew 

in comparison to the true word with these things which he 

says: ‘We know a little of a part and we prophesy a little of a 

part?38 And next: Tf someone thinks that he knows some- 

thing, he does not yet know as he ought to know.’ And: T do 

not think about myself that I have understood:^9 If, there- 

fore, a drop of dew and a sprinkling from the locks are 

found to be rivers, seas, and billows when they are com- 

pared to our capacity of understanding, what ought one 

to think about the wellspring which says: Let all who are 

thirsty come to me and drink?! Let everyone of us who 

listens, then, consider the wonder when estimating these 

things which were spoken. For if a drop was enough to 

bring forth rivers, what should one think the river of God 

to be as from the comparison of this drop? 


Gregory's interpretation consists of two elements. Firstly, he explains that the 
names of sister, close one, dove, and perfect one applied to the bride mean that 
she should carry out Christ's will, make sure nothing separates her from the 
truth, and become pure and perfect. In the London Collection, attachment to 
the truth is not mentioned; instead, the bride is urged by Christ to become close 


the bridegroom’s hair as the apostles. In the abbreviated version of homily thirteen, the 
London Collection describes them as ‘the adornment of the church on the bridegroom's 
head’. Add. 12168 fol. 133" inner column l. 23-24. 

36 Cf. 2Cor. 12:2-4. 

37  FranzDünzltakes Gregory's mention of ueyaAnyopia as a reference to the boasting (xavyd- 
opar) noted by Paul in the vision account of 2 Cor 12:1-5. Franz Dünzl, tr., In Canticum can- 
ticorum homiliae/Homilien zum Hohelied (3 vols.; Fontes Christiani 16; Freiburg: Herder, 
1994), 3:590—591 n. 26. 


38  1Cor13:9. 
39  1Cor82. 
40 Phil 3:13. 
41 John 7:37. 


42  Cf.2Cor12:2-4. 
43  Cf1Cor1312. Gregory refers to the ‘mirror’ (Écontpov) and ‘riddle’ (aïvrypa) in the preface 
to his Homilies. Gregory of Nyssa, Song of Songs, 6. 
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to him. Secondly, the bridegroom tries to persuade the bride to let him enter 
by noting that his moist head and hair will be profitable to her. According to 
Gregory, dew refers to healing, while the drops of the night indicate knowledge 
of the divine. He emphasises that although the promised knowledge may seem 
like a river from a human perspective, it amounts to mere drops in comparison 
to the true, divine wellspring, which is unimaginably greater and deeper. Here, 
the London Collection partly replaces Gregory’s imagery of drops, rivers, floods, 
and springs with that of seeing and light, speaking of the ‘divine visions’ which 
will ‘enlighten’ the bride’s mind. Finally, Gregory uses Paul as example par excel- 
lence to illustrate his point: even Paul, who was elevated to heaven, only gained 
partial knowledge. The London Collection again uses the imagery of seeing by 
introducing a new, different reference to Paul who sees indirectly and incom- 
pletely as in a mirror. In this way, the London Collection represents the main 
elements of Gregory’s interpretation, while at the same time also expressing 
some of Gregory’s ideas in its own words. 


4 Song 5:3-4 according to Gregory and the London Collection 


In the second half of homily eleven, Gregory focuses on the bride's response 
of Song 5:3, who says: ‘I have taken off my tunic, how shall I put it on? I have 
washed my feet, how shall I soil them?’ Gregory understands this somewhat 
mysterious answer as indicating the ways in which the bride opened the door 
for the bridegroom.^^ To him, the tunic indicates taking off the old human and 
putting on Christ as one’s new garment.#5 Gregory also relates the new tunic 
to the bright and shining garment of Christ during his transfiguration on the 
mountain. As to the bride's feet, these are now cleaned from all earthly defile- 
ment, which Gregory associates both with baptism and Moses taking off his 
sandals during his encounter with God.^ 


44 Gregory of Nyssa, Song of Songs, 327 l. 18-19 (Gi tobtwv Y|votev ext thv puxAv TH Ady THY 
elgoSov) and 332 l. 3-4 (Tatá éott xatd ye Tov Eudv Aóyov, OL av ý Opa TA Adyw mad TÄS 
vuong avotyetatt). 

45 Hans Boersema, Embodiment and Virtue in Gregory of Nyssa: An Anagogical Approach 
(Oxford: Oxford University Press, 2013), 89-90. 

46 Cf. Matt 171-2; Mark 9:2-3; Luke 9:28-29. Gregory of Nyssa, Song of Songs, 329 l. 10-12, 
where he speaks of putting on: tov Atoe1dÿ) tod xupiou yirva TOV Sid KABAPSTYTOS xod dPPap- 
alas totoupyndévta, olov éni vf); (eri) tod dpoug petapoppwcews ÉdeËev. According to this 
aspect of Gregory’s interpretation, Christ's humanity may be seen as a ‘tunic’ with which 
he covered his divinity: Boersema, Embodiment and Virtue, 90-91. 

47 Cf. Exod. 3:5. 
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Gregory offers a double interpretation of Song 5:4 in which the bridegroom 
extends his hand through the door. Firstly, he notes that the bride does not 
yet fully encounter the whole bridegroom, but only his hand. To him, this 
shows that the intangible and infinite divine nature exceeds the limits of 
human understanding and is only known through its working or effect (évép- 
Yela, ehara) in the world.*8 Secondly, Gregory relates the hand reaching 
through the door into the bride's house to Christ entering human life.^? With 
the term ‘hand’, the bride prophetically (rpoqrtixóc, «doa 2123 Were’) points 
forward to the mysteries of the gospel.5° Gregory leaves it up to the hearer 
to choose which of these two options, —perceiving God through creation or 
through the incarnation already foretold in the Song— best fits the context of 
Song 5.5! 

Atthis stage, the London Collection contains a surprise. The introduction to 
the interpretation of Song 5:3 still follows Gregory:5? 


لسري دم ais esset‏ لد eas‏ در ris. rs‏ كلدم 
له Kath‏ لححلة». hole‏ لم حخوطيت ras’ sla‏ لحعية. 


ear’ na, ense? as AX hia 


Let us see how the holy bride answers the bridegroom, how she opens the 
door to him for [his] entrance: 1 have taken off my tunic, how shall I put it 
on? I have washed my feet, how shall I soil them?’ 


48 Gregory of Nyssa, Song of Songs, 334 l. 15-335; Vat. Syr. 106 fol. 133" middle column L. 37. 

49 Gregory's christological interpretation of Song 5:4 is discussed in further detail by Miguel 
Brugarolas, “The Incarnate Logos: Gregory of Nyssa’s In Canticum Canticorum Christolog- 
ical Core,’ in Gregory of Nyssa: In Canticum Canticorum Analytical and Supporting Studies. 
Proceedings of the 13th International Colloquium on Gregory of Nyssa (Rome, 17-20 Septem- 
ber 2014) (ed. G. Maspero, M. Brugarolas and I. Vigorelli; VChr Supplements 150; Leiden: 
Brill, 2018), 212-215. 

50 Gregory of Nyssa, Song of Songs, 338 l. 15-16; Vat. Syr. 106 fol. 133 middle column l. 28-29. 

51 Gregory of Nyssa, Song of Songs, 339 1. 9-u. Gregory’s Homilies are characterised by a 
certain multiplicity in which different interpretations can be juxtaposed. See Joseph Ver- 
heyden, “Polysemy and Repetition in Gregory of Nyssa’s Homilies on the Song of Songs: 
Two Short Comments,” in The Song of Songs in its Context: Words for Love, Love for Words 
(ed. P. Van Hecke; Bibliotheca Ephemeridum Theologicarum Lovaniensium 310; Leuven: 
Peeters, 2020), 577-592 on Gregory's interpretation of Song 2:15, 4:1-4 and 6:4-7. 

52 Gregory of Nyssa, Song of Songs, 327 8-9 ("ISwpev dE xal rç 31207201061 TH AOY Y, vón, TAS 
&votyet tH vuole Thv Elooôov) and Vat. Syr. 106 fol. outer column L 19-23 (ar لسري دهم‎ 
rs nl لہ لني‎ dhe tase dia nen es cal atx eias). 
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However, the London Collection then offers a new interpretation, which 


focuses on the bride's caution (haîñsen:):55 


53 


54 


55 


ds mr ma‏ حلل» uo‏ مله marinaio pols Am dwi‏ مولع 
:rdulmra Q3 SW vere rh ina wa‏ 10ح récas Y, ds‏ 
im has vor’ iawn mars‏ دعلسة eniai bas‏ 
toha‏ حم aeo: his ro mhaïias®‏ قحلت اي char,‏ 
ws ru sw‏ عبطي rhmina rw hama hnr‏ لشم ص 
sai mà mazo c uas asa uaa cas o3 aay eod,‏ 
ean‏ حمحك ehan, sama‏ دصحت hasar)‏ تسج 
:rdulmr durer e im .mhals‏ عم حذتث rex As x3‏ 
màs ehia pa estat as sa ioi o‏ دحةمدث. ae‏ 
sarl A dore anan bm n dans e era‏ 
ars‏ دحم 74 ain - an rina ebe bals ed , aaas‏ 
hania amda sah ham exc aas. ans nl PAP paaa 703203‏ 
aara Xe namo nil ar moa sean > das‏ صم 
nm Alma ori‏ حد in ras bia rime dour‏ 
ANS dur ida ehano unes hole‏ ج ha,‏ 
TA AS oy riim elo hal eoo e €» nasse oues‏ 
Am enor moa Q^ om e ow m ar ealon eam»‏ 
Yer 67 rhamas mdan imal eiva am aars 447‏ 
almo 380 e as‏ لوط hand Peas vus th hauasm‏ 
dlan dans id sais ja‏ مده im‏ وھ wian an‏ 
dure dus erm im vins whom durs: Lear‏ 
dus id amas Ans pis nav: A‏ للدة: ema > caisora‏ 

As du ans a موحت‎ hal 


And when the bride heard through the voice of the bridegroom who 
knocked at her door that he called her dove and sister and close one as 
well as perfect —and she knows that she will guard the order of names 
and actions as one who is wise, who has taken off her tunic, the old 
human with its disgraceful actions,?? and has washed the uncleanness of 
sin from her feet through the holy bath and has become sister and close 


This theme is also introduced in a marginal note placed next to the passage, which reads: 
‘Concerning the carefulness of the church’ (dana mhata A a). 

BL Add. 12168 reads xa». in the singular, instead of the second masculine plural form one 
would expect. 

Cf. Col. 3:9. 
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one to the bridegroom through the pure marriage bed of baptism, and 
pure dove through the gift of the holy spirit —she receives and acknowl- 
edges the grace and proclaims the abundance of mercy towards her. But 
that she is perfect—the effect which is reached through good toils and 
with great toils and the exact observance of the commandments—she 
does not accept this now, because she is careful about herself. For she lis- 
tened to Christ who said: 'When you have done all the things which were 
commanded to you, say: “What we owe to do we have done."'56 Next, she 
also knew the one who had fallen from heaven in pride and with it also 
deceived the first human and sent [him] out of paradise. And because 
of this, while she keeps watch vigilantly and guards her soul (saying: ‘I 
took off my tunic, the first evil, and I washed the uncleanness of sin from 
my feet’), how could she turn again to these things out of carelessness,5? 
when she also teaches us with this that we should keep away from the 
harm of evil, which, while it is dark and hates light, assumes the likeness of 
light in order to deceive? And when because of these things she prudently 
receded to humility of mind and did what is pleasing to her bridegroom, 
she accepted his hand which he stretched out to her through the small 
opening, 8 [the hand] which is the knowledge of this creation which we 
now have in part, but which suffices to illuminate even the depth of our 
mind, so that by it we will also be elevated in an orderly way to the Crafts- 
man and Maker.5° 


This pericope contains several parallels with Severus of Antioch’s Cathedral 


Homily 108, suggesting that Gregory’s interpretation was replaced with that of 


Severus. 

56 Luke 17:10. 

57 By ‘these things’ the text refers to the tunic and the uncleaned feet of before, to which the 
bride would not carelessly return, as she is more advanced now. 

58 CfSong5:4. 

59 BL Add. 12168 fol. 131" outer column l. 22-inner column L. 37. In the manuscript, the begin- 


ning and end of our pericope are marked with series of alternated black and red dots. After 
the passage, the Collection cites Song 5:5 and Gregory’s interpretation of the verse as part 
of the abbreviated version of homily twelve. 
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5 ‘Because She Is Careful about Herself’: Severus of Antioch and the 
London Collection 


Severus addressed Song 5:2-4 in his Cathedral Homily 108 as part of his response 
to a deacon named Philip, who had asked Severus to explain four difficult pas- 
sages of scripture. The question he grapples with is how to make sense of the 
bride’s response after the bridegroom knocked at her door; what do her refer- 
ences to the tunic and feet indicate and why did she not open at once?®™ 

In the same way as our pericope in the London Collection, Severus inter- 
prets the tunic that has been taken off as the old human with his actions? and 
relates the washing of the feet to the ‘divine bath’ that is, baptism (dus 
> ملم مطل‎ .53 According to Severus, the bride was called a dove because of the 
grace of the holy spirit.9* She also became the bridegroom's close one because 


60 The Cathedral homilies of Severus were transmitted in Syriac in a translation from the 
sixth century attributed to Paul of Callinicum and in a revision by Jacob of Edessa. In 
this paper, I cite Severus according to the edition of Maurice Brière in the Po, which 
is based on Jacob’s revised translation. As Severus’ interpretation of the Song is quite 
extensive—taking up approximately 238 lines of Syriac in the Po—it is not cited in full 
here. Instead, the following section offers an overview of his interpretations, indicating 
the correspondences with the London Collection. On Jacob’s revision, see Christopher 
J.A. Lash, “Techniques of a Translator: Work-Notes on the Methods of Jacob of Edessa 
in Translating the Homilies of Severus of Antioch,’ in Uberlieferungsgeschichtliche Unter- 
suchungen (ed. F. Paschke; Texte und Untersuchungen 125; Berlin: Akademie Verlag, 1981), 
365-383 and Lucas Van Rompay, “Jacob of Edessa and the Sixth-Century Syriac Transla- 
tor of Severus of Antioch’s Cathedral homilies,’ in Jacob of Edessa and the Syriac Culture 
of His Day (ed. R.B. ter Haar Romeny; Monographs of the Peshitta Institute 18; Leiden: 
Brill, 2008), 189-204. The attribution of the earlier translation of the Cathedral homilies 
to Paul is uncertain: Van Rompay, “Jacob of Edessa and the Sixth-Century Syriac Trans- 
lator,’ 190-191. Paul's significance as a translator of Severus and his translation technique 
are studied in Daniel King, “Paul of Callinicum and his Place in Syriac Literature,’ LM 120 
(2007): 327-349. The earlier translation of Cathedral Homily 108 is extant in manuscripts 
Citta del Vaticano, Biblioteca Apostolica Vaticana Vat. Syr. 143, dated to the year 563, and 
Vat. Syr. 256, from the sixth century. Van Rompay, “Jacob of Edessa and the Sixth-Century 
Syriac Translator,” 190. 

61 On Severus’ interpretation of the Song, see René Roux, “Severus of Antioch at the Cross- 
road of the Antiochene and Alexandrian Exegetical Tradition,’ in Severus of Antioch: His 
Life and Times (ed. J. D'Alton and Y. Youssef; Text and Studies in Eastern Christianity 7; Lei- 
den: Brill, 2016), 163, 175, and René Roux, L'Exégése biblique dans les Homélies Cathédrales 
de Sévére dAntioche (Studia Ephemeridis Augustinianum 84; Roma: Institutum Patris- 
ticum Augustinianum, 2002), 57-64. 

62  Severus, Cathedral homilies, 108, 710 1. 7. 

63 Severus, Cathedral homilies, 108, 710 l. 9. 

64 Severus, Cathedral homilies, 108, 708 l. 1-2. According to the London Collection, the bride 
became a dove by the gift of the holy spirit (xaze waits damas). This is similar to 
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she was purified by the ‘bath of the rebirth’ (ya o1 realex edw). The 
phrase ‘pure marriage bed of baptism' of the London Collection has a counter- 
part in the beginning of Severus' homily, when he emphasises that the relation- 
ship between Christand the church recounted in the Song is pure and spiritual. 
There, he identifies the marriage bed (e3e1X,) on which they have intercourse 
(eas hax) as the ‘source of the bath of the rebirth’ (edw in eas = 
Boia c3 als3).56 The phrase of guarding ‘the order of names and actions'— 
which has no precise parallel in Gregory or Severus— perhaps indicates that 
the bride stays true to the names of sister, dove, and close one and the realities 
they reflect. 

While she thus accepts the first three names given to her, the epithet of 'per- 
fect one' troubles her. According to the London Collection, the bride is careful 
and recalls the words of Christ to his disciples in Luke 17:10, implying that she 
has only done what is expected of her and therefore deserves no praise. This 
section has a clear parallel in Severus who states: 


But when she heard the one who says: 'Open for me, my sister, my close 
one, my dove, my perfect one; concerning the term perfection, she became 
weak and tarried as she was now called this for the first time, and she 
thought what is moderate and humble and recalled the bridegroom and 
teacher who said to his disciples: ‘When you do all the things that are com- 
manded to you, say: "We are useless servants, because that which we owe to 
do we have done."'67 


Furthermore, just like the London Collection, Severus states that perfection is 
reached ‘through the toils of virtue' and ‘through great works and the exact 
observance of the commandments'$8 Yet, the bride does not wish to put on 
again the old tunic and soil her washed feet by claiming something of which 


Severus, who calls it a ‘gift from above’ (AA (23 (حده حط»‎ that the bride has become 
a dove and close one. Severus, Cathedral homilies, 108, 708 l. 4. 

65 Severus, Cathedral homilies, 108, 708 |. 2-7. In an earlier part of his homily, Severus has 
already explained that the bride is also called 'sister' because she has become related to 
the bridegroom through baptism. Severus, Cathedral homilies, 108, 703. 

66 Severus, Cathedral homilies, 108, 701, |. 1-13. 

67 Luke 17:10. Severus, Cathedral homilies, 108, 707 1. 9-14. The London Collection's descrip- 
tion of the bride as ‘careful about herself’ is not used by Severus here, although he 
describes her as acting carefully and watchfully throughout his homily, e.g., Severus, Cathe- 
dral homilies, 108, 709 L. 10. 

68 Severus, Cathedral homilies, 108, 708 1. 8-9 (las 3123 hair àm حص دی‎ 
مف نطف دحةمد‎ ehia estat vins usa thd hard). 
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she falls short.5° She therefore cannot accept that she is called perfect.” She 
fears that she is deluded by the devil, who fell because of pride,” deceived 
(ss\,r<),”2 and drove Adam and Eve out of paradise.” Accordingly, the Lon- 
don Collection warns against the one who ‘assumes the likeness of light’, while 
Severus speaks of ‘the Adversary who changes his appearance into an angel of 
light’74 

By behaving carefully (sise) and not opening her door immediately, 
the bride escaped deception and did what pleased the bridegroom.” Acting 
wisely’6 and with humility of mind,” she waits for a clearer sign from the bride- 
groom, who then extends his hand to her in Song 5:4. The London Collection 
and Severus note that as a result, even the depths of human minds will become 
enlightened.’® The London Collection’s identification of the hand as partial 
knowledge of the created world is reminiscent of Gregory’s interpretation,"? 
while in his homily Severus defines the hand as the divine sensation perceived 
by the bride which confirms the bridegroom’s presence.9? 

The final phrase of our pericope, according to which humans will be ‘ele- 
vated in order to our Craftsman and Maker’ appears not to have been used 
by Severus. Perhaps it was formulated on the basis of his threefold division of 
believers. Severus distinguishes between 1) the category of the servants who are 
beginners and obey out of fear, 2) those who do what is commanded to gain 
their promised reward like mercenaries or people who are ‘hired’ (ak), 
and 3) the most advanced category, those who do good for the sake of good- 


69 Severus, Cathedral homilies, 108, 710 |. 1-12. 

70 Severus, Cathedral homilies, 108, 709 |. 10-11 ) دحتخليوج»‎ rhasmol لك حفحك‎ aa). 

71 Whereas the London Collection reads ha, Severus has ehalars. Severus, Cathe- 
dral homilies, 108, 710 l. 12-14. 

72 Severus, Cathedral homilies, 108, 709 l. 5. 

73 Severus, Cathedral homilies, 108, 709 |. 7-9. 

74 Severus, Cathedral homilies, 108, 709 |. 5-6 (maso luim am ei law 
wima .لحك جه‎ 

75 Severus, Cathedral homilies, 108, 709 l. 13-14. 

76 London Collection: durémas. Severus, Cathedral homilies, 108, 709 l. 10 (ds ee ea co). 

77 London Collection: rush hassas. Severus, Cathedral homilies, 108, 709 L 3 
(ist hasan). 

78 Severus, Cathedral homilies, 108, 712]. 9-10 (and 1ح5‎ n ûm UA am IAM vera 
jad «dus دلت‎ asa) ans pis nama simi M). The London Collection 
reads 'depth' in the singular. Also, while the subject in the London Collection is the hand, 
which is knowledge, in Severus it is the bridegroom. 

79 See section 4 above. 

80 Severus, Cathedral homilies, 108, 711 l. 5. 
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ness itself.?! The idea of elevation to God ‘in order’ may reflect this hierarchical 
division of believers according to their spiritual state.82 

Severus concludes his interpretation of Song 5:3-4 with a lesson not in- 
cluded in the London Collection. Humans should not think too quickly that 
they are favoured with special revelations from God or saints.5? Like the bride, 
they should remain prudent and not open the door too quickly to avoid letting 
in a foe in the form of a friend.84 


6 The Syriac Translations of Severus' Cathedral Homilies 


Severus' Cathedral homilies were transmitted in Syriac in an initial translation 
from the sixth-century and in a revised version by Jacob of Edessa.85 Some pre- 
liminary observations may be made on the version of Homily 108 used in the 
London Collection and the stage at which it may have been included in the 
abbreviated version of Gregory's eleventh homily. 

As the London Collection has used and rewritten Severus' interpretations 
rather freely, some of the differences reflect the activity of the compiler rather 
than dependence on one particular Syriac translation. For example, when the 
bride fears that it is not Christ but the devil who is addressing her, the sixth- 
century translation reads Satan (ralyeo),8 whereas Jacob's version refers to 
the Adversary (ein Xa c).57 However, the London Collection avoids any 
direct mention and merely introduces the devil's actions with 'the one who' 
(x àemY). In other cases, the two Syriac translations do not differ from each 
other. For instance, while the London Collection uses ~dévas% for the devil's 


81 Severus, Cathedral homilies, 108, 715 1. 3-10. 

82 Severus does not refer to a particular verse of the Song here. Early Christian authors com- 
monly divide believers into those who act out of fear of punishment, hope for reward, and 
love of goodness when interpreting the queens, concubines, and young women without 
number of Song 6:8. Such interpretations are for example given by Gregory of Nyssa, Song 
of Songs, 460-461 and Theodoret of Cyrus, Commentary on the Song of Songs, PG 81: 172. 

83 Severus, Cathedral homilies, 108, 713 l. 9-14. 

84 Severus, Cathedral homilies, 108, 7u |. 13-14. Severus’ interpretation also has a polemical 
aspect. He directed himself against ‘the abominable Lampetius’ by emphasising that even 
if a person has been changed for the better, they may lapse into sin, so that caution and 
fear remain necessary. Severus, Cathedral homilies, 108, 716 1. 14-717 l. 9. This polemical 
aspect has not been included in the London Collection. 

85 See note 60. 

86 Vat. Syr. 143 fol. 38" outer column]. 26. As Vat. Syr. 256 has several displaced folios; I mainly 
refer to Vat. Syr. 143. 

87 See note 74. 
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pride, both full Syriac translations read halax:».88 Also, when Severus states 
that perfection requires toils and works, both of these translations read A>. 
and ias, whereas the London Collection reads ‘toils’ (Asas) twice.89 Fur- 
thermore, according to the London Collection, the devil takes on the likeness 
(ha) of light, while the two translations note that he changes his appear- 
ance (am) into that of an angel of light.°0 

In another instance, however, it seems that the text of the London Collec- 
tion is closer to the sixth-century translation than to Jacob. In the final phrase 
of our pericope in the London Collection, it is noted that the bridegroom's 
hand suffices even to illuminate the depth of human minds (pi> 3معحمع‎ 
imd dus جلت‎ amas Ars). In Jacob's revision, this phrase has a male 
subject.?! However, the sixth-century translation, like the London Collection, 
takes the hand as the sentence's female subject and includes female verb forms 
(pis nama mis حل‎ an 353 ie ا‎ LA IAM vera 
yond) dus tds rasan هت‎ 2 

Itis a matter for further research, but if it could be shown that the pericope 
based on Severus in the London Collection indeed contains traces of the sixth- 
century translation; this could indicate that Severus was already introduced at 
an early stage?? by the person responsible for the abbreviation of Gregory or 
the compiler of the London Collection.°4 


88 See note 71. Vat. Syr. 143 fol. 39" inner column l. 1; Vat. Syr. 256 fol. 30" 1. 3. 

89 See note 68. Vat. Syr. 143 fol. 38" inner column l. 19-20. 

go See note 74. Vat. Syr. 143 fol. 38" outer column l. 28. 

91 See note 78. 

92 Vat. Syr. 143 fol. 39" outer column l. 5-10. 

93 If, in contrast, the passage based on Severus showed the influence of Jacob’s revision, this 
would suggest that the section was introduced at a later stage in the Collection's trans- 
mission, in the course of the eighth and perhaps ninth century. The London Collection 
may have been compiled in the first half of the seventh century (also see note 3), whereas 
Jacob's revision, atleast of homilies 44—91, was completed in 700/701: Van Rompay, "Jacob 
of Edessa and the Sixth-Century Syriac Translator," 189. 

94 Itseems likely that the abbreviation of Gregory and the compilation of the London Collec- 
tion were not carried out by the same person, but rather that the compiler of the London 
Collection used already existing abridged versions as the basis for his commentaries. See 
Romeny, “The Greek vs. the Peshitta,” 305, with particular emphasis on the abridged ver- 
sion of Cyril's Glaphyra in the London Collection. 
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7 An Exegetical Motivation for Replacing Gregory 


This leaves us with the question why Gregory was replaced by Severus in the 
London Collection. It seems likely that the change was made for exegetical rea- 
sons. Severus offers a way of understanding the bride's surprising response in 
Song 5:3, in which she seems to hesitate. This is something Gregory did not 
recognise. In contrast, a key element of Severus’ explanation is that the bride 
deliberately delayed her response, at first speaking to the bridegroom ‘as to a 
stranger’ (bises dhala wer’).95 What is more, Severus gave a positive expla- 
nation for her hesitation as indicating her caution and humility: ‘The bride 
limped and therefore did not run at the voice, because she had learnt humil- 
ity.°6 

Severus’ elaborate discussion of the bride’s caution thus offers a new per- 
spective. According to Gregory, the bride accepted the names of sister, dove, 
close one, and perfect one as keys with which to open her door. He emphasises 
that God is not wholly perceivable and intelligible and that the bride, how- 
ever eager she is to meet the bridegroom, only gains partial knowledge of him. 
To Severus, the central issue is rather that, because the bride always remains 
humble, she will remain close to God. By focusing on the bride's point of view, 
Severus departs from the interpretations of other Greek Christian authors, 
doing justice to the dialogical character of the Song, as René Roux has noted.?" 


95 Severus, Cathedral homilies, 108, 709 L 11. 

96 Severus, Cathedral homilies, 108, 709 l. 2-3. 

97 Roux, L'Exégése biblique, 63; Roux, "Severus of Antioch at the Crossroad,’ 175. The possi- 
bility that the bride might let in opposing powers is acknowledged by Origen. However, 
to him, the bridegroom’s explicit request to open the door ‘for me’ seems to have served 
as sufficient reassurance that the bride would only let in Christ: Origen, Fragments on the 
Song of Songs, fr. 47, 202 l. 9-10 (Avayxaiwg tò ot mpocetéôn TH "AvotEov: Eott yàp xal dvtixet- 
pévaıç dvotgat duvdueotv). As seen above, Gregory of Nyssa understood the bride’s reaction 
not as reticence, but as indicating the ways in which she opened her door for the bride- 
groom. Like Severus, Theodoret of Cyrus comments on the bride's reluctance; however, in 
contrast to Severus, he interprets it as unwillingness. Theodoret concludes, according to 
Hill's translation: ‘The lesson we learn from these verses, then, is to set aside all hesitancy 
and immediately open up to the bridegroom when he knocks, lest he go off and we are 
forced to roam everywhere and seek the one we desire. Theodoret, Commentary on the 
Song of Songs, PG 81: 153; Robert C. Hill, tr., Theodoret of Cyrus. Commentary on the Song 
of Songs (Early Christian Studies 2; Brisbane: Centre for Early Christian Studies, 2001), 89. 
Nilus of Ancyra also interprets the bride's hesitation negatively. Although she was willing 
to open, she hesitated because of the trouble she took to remove the tunic of worldly anx- 
iety and to withdraw her feet from the earth. According to Nilus, the bridegroom's hand 
of Song 5:4 indicates punishment, as, despite her high ascent, the bride was blamed for 
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In this way, Severus’ interpretation may also have served to remind the audi- 
ence of the London Collection of the need of humility and prudence in spiritual 
matters. 

Collecting interpretations from diverse authors in a compilation can lead 
one to a certain sense of polyphony. This is decidedly not what happened in the 
case of Song 5:3-4. Severus’ interpretation, various parts of which are brought 
together in the London Collection, was perhaps deemed too long to enrich the 
abbreviated version of Gregory in the form of a marginal note or additional 
extract. Although the interpretation of Severus was favoured, it was transmit- 
ted under the name of Gregory, so that its origin may not always have been 
apparent to later audiences. 

Finally, that Severus was preferred in the London Collection does not mean 
that Gregory's interpretation of Song 5:3-4 was generally rejected as wrong or 
unsuitable. Its inclusion in the Collection of Simeon, a West Syrian exegetical 
collection from the late ninth century, is testimony to its continued circulation 
in Syriac.°8 


Conclusion 


Studying exegetical collections can reveal surprises. This chapter examined 
part of Gregory of Nyssa's Syriac afterlife by focusing on his reception in the 
London Collection, in which his long Homilies are made available in a shorter, 
more easily accessible form. 

As the case study of Song 5:2 showed, the compiler represented the main 
elements of Gregory's interpretation of the bridegroom's words, all the while 
excluding Gregory's illustrations, summarising statements and excursus. By 
introducing the imagery of light and adding a reference to Paul, the compiler 
also expressed some of Gregory's ideas in his own way. As I have attempted 


this delay in opening the door. Procopius of Gaza, Epitome on the Song of Songs, 278-279, 
282-283 (scholia 225 and 228); Auwers, L'interprétation du Cantique, 208—209, 231. 

98 The Collection of Simeon, preserved in the manuscript Città del Vaticano, Biblioteca Apos- 
tolica Vaticana Vat. Syr. 103, contains the Commentary of the Monk Severus together with 
additions in the main text, as well as marginal notes added by Simeon of Hisn Mansur. The 
title ‘Collection of Simeon' was proposed by Romeny, “The Identity Formation," 107. For 
Gregory's interpretation, see Vat. Syr. 103, fol. 179" L 1-8. On the commentary on the Song 
in the Collection of Simeon, see Marion Pragt, "Love for Words in a Ninth-Century Syriac 
Commentary on the Song of Songs,” in The Song of Songs in its Context: Words for Love, Love 
for Words (ed. P. Van Hecke; Bibliotheca Ephemeridum Theologicarum Lovaniensium 310; 
Leuven: Peeters, 2020), 509—522. 
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to demonstrate, Gregory's interpretation of Song 5:3-4 was then replaced with 
that of Severus of Antioch. With this creative adaptation, the London Collec- 
tion served new exegetical needs. On the basis of Severus' Cathedral Homily 
108, the Collection provided an attractive explanation of the bride's hesitation 
in Song 5:3, a matter which Gregory left unaddressed. 

In Gregory's case, the abbreviated version of the Homilies did not replace 
the transmission of his complete work in Syriac.?? It seems both could exist 
side by side. Perhaps, it was even because Gregory's interpretation of the Song 
was available in a short and accessible form that his work remained known, 
which may in turn have positively influenced the continued transmission of 
the complete Homilies.100 

In conclusion, the short version of Gregory's Homilies in the London Collec- 
tion shows that in the reception of their Greek Christian predecessors, Syriac 
authors and compilers could go beyond abbreviation. 
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CHAPTER 8 


A Syriac Monk’s Reading of Ephrem of Nisibis: 
A Perspective on Syriac Monastic Miscellanies 


Grigory Kessel 


Ephrem is mostly known today—at least in the academic world and scholar- 
ship—as an author of poetic compositions (madrasé) who customarily em- 
ployed such poetic tools as contrast, metaphor and many other types of im- 
agery, including paradox—seemingly incongruous poles of that which assists 
in making possible the comprehension of divine truth.* Paradox did not bypass 
Ephrem himself, namely his biography and literary corpus.! 

As highlighted by scholars in the second half of the twentieth century, 
Ephrem’s Life—known not only in Syriac but also in Greek—laid the foun- 
dations for the creation of the so-called “Ephrem Byzantinus’”, in contrast 
with “Ephrem Syrus" the real fourth-century author of madrä$e? Tradition- 
ally, Ephrem was—and indeed still is—known, in both Byzantine and Syriac 
milieux, as being a solitary, even a recluse, who left the world to concentrate 
on performing permanent contrition for his sins. It is exactly this image that 
appears when one reads not only the corpus of Ephraem graecus but also many 
Syriac works attributed to Ephrem. It comes as no surprise, therefore, that 


This is a revised version of the article Grigory Kessel, “Cs. Ebpem 117172101111113 8 pyre 
YTEHHA CHPHÂCKOTO MOHaxa: 1120611101 اكاطتتع‎ O COHEPKAHAH CHPHÂCKHX ACKETHUECKAX COOP- 
HHKOB [St. Ephrem of Nisibis in the reading curriculum of a Syriac monk: some observations 
on the contents of the Syriac monastic miscellanies],’ in IIpeno0o6uwui Efpem Cupun u ezo 
dyxoenoe uacaedue. Mamepuan: xonepenyuu [Saint Ephrem the Syrian and his Spiritual 
Heritage. Proceedings of the Conference] (ed. Metr. Hilarion of Volokolamsk; Moscow, 2019), 
50-72 (in Russian). 

1 Paradox in the writing of Ephrem has been explored by Phil J. Botha: e.g., Phil J. Botha, 
“Antithesis and Argument in the Hymns of Ephrem the Syrian,” Hervormde Teologiese Stud- 
ies 44 (1988): 581-595; Phil J. Botha, "The Structure and Function of Paradox in the Hymns of 
Ephrem the Syrian,” Ekklesiastikos Pharos 68 (1990—1991): 50-62; Phil J. Botha, “Contrast and 
Contrivance in Ephrem the Syrian’s Hymn De virginitate XLIV,” Acta Patristica et Byzantina 12 
(2001): 30-40. 

2 Sidney H. Griffith, "Images of Ephrem: the Syrian Holy Man and his Church," Traditio 45 

(1989/90): 7-33; Sidney H. Griffith, “A Spiritual Father for the Whole Church: The Univer- 

sal Appeal of St. Ephraem the Syrian,’ Hugoye 1:2 (1998): 197-220; Joseph P. Amar, “Byzan- 

tine Ascetic Monachism and Greek Bias in the Vita Tradition of Ephrem the Syrian,’ OCP 58 

(1992): 123-156; Sebastian P. Brock, “St. Ephrem in the Eyes of Later Syriac Liturgical Tradition,” 

Hugoye 2:1 (2010): 5-25. 
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the famous Russian theologian Filaret Gumilevsky (1805-1866) writes about 
Ephrem in the following manner: “What else could the soul seized by such 
deep contrition talk about if not the contrition of heart and tears, by means of 
which we should cleanse our sins? It is about humble contrition that Ephrem 
was most often talking. All his moral admonitions exhale the fragrance of hum- 
ble contrition. On more than one occasion does Ephrem begin his composition 
thus: “Repent my soul [...]" This contrition encompasses all the subjects of 
Ephrem’s works: repentance, recollection of death and judgement, the fear of 
God, attention to oneself, humility and others. In this contrition, Ephrem turns 
often to himself, reproaches his life and entreats others to pray on behalf of 
him"? 

Itisthis Ephrem that is known and venerated by the Christian ecumene, not 
the one who spent most of his life in Nisibis and in his last ten years was active 
in Edessa. Thanks to the study of ancient manuscripts containing Ephrem's 
works, and also their critical editions by Dom Edmund Beck, we have discov- 
ered a completely different Ephrem, one who is open to the challenges of the 
world and the demands of his community, and is steady in fighting for Ortho- 
doxy. 

The starkest contrast consists in the fact that the historical Ephrem never 
moved away from the world and the church community. It is most likely that 
this ideal of monasticism, which had appeared in Egypt, began to spread 
throughout Syria during Ephrem’s lifetime; nonetheless, it had not yet replaced 
the specific forms of Mesopotamian consecrated lifestyle—now usually desig- 
nated as "*proto-monasticism"— that was practised by “the sons and daughters 
of the covenant’. 

The distortion of historical memory has affected not only Ephrem's biog- 
raphy but, which is perhaps even more tragic, his literary heritage. As already 


3 Archbishop Filaret Gumilevsky, Zicmopuueckoe yuenue 06 Omuax Lepxeu [The Historical 
Study of the Church Fathers] (3 vols; St. Petersburg, 1859), 2:84. 

4 ForEphrem's ascetic ideas, see Alison Salvesen, “Imitating the watchers: Restoring the angelic 
life of Adam in early Syriac thought,” PdO 46 (2020): 315-339. The development of asceticism 
as reflected in a cycle of hymns on Abraham of Qidun—some of which belong to Ephrem, 
while others were composed a little bit later—was traced in the recent monograph of Andrew 
Hayes, Icons of the Heavenly Merchant: Ephrem and Pseudo-Ephrem in the Madrashe in Praise 
of Abraham of Qidun (Gorgias Eastern Christian Studies 45; Piscataway, NJ: Gorgias Press, 
2016). For Syriac proto-monasticism: Griffith, Sidney H. “Singles in God's Service; Thoughts on 
the Ihidaye from the Works of Aphrahat and Ephraem the Syrian.” The Harp 4 (1991):145-159 
and Sidney H. Griffith, "Asceticism in the Church of Syria: The Hermeneutics of Early Syrian 
Monasticism,” in Asceticism (ed. V.L. Wimbush and R. Valantasis; New York: Oxford University 
Press, 1995), 220-245. 
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mentioned, the image of the historical Ephrem is accessible to us thanks exclu- 
sively to the extant early Syriac manuscripts, which have preserved a fairly 
significant part of his authentic corpus. However, just as the historical Ephrem 
needed a certain amount of readjustment to conform with the new ideals 
of Christian monasticism, in the same way, his writings were ripe for the 
inevitable fate of re-thinking and re-editing. 

One of the earliest indications of changing attitudes towards Ephrem's lit- 
erary and theological heritage can be detected in the works of Philoxenos of 
Mabbug (d. 523), one of the most influential theologians of the Syriac Ortho- 
dox tradition. His extant writings testify to an ongoing process of dissociation 
from Ephrem’s influence and authority. 

On the one hand, in an appendix to his theological treatise against Hab- 
bib (written around 482-484), Philoxenos placed a florilegium to support his 
theological position. The fragments included were borrowed almost exclu- 
sively from works of Greek patristic authors, with only one exception, namely 
Ephrem.’ Indeed, the largest number of excerpts come from his works, 105 to 
be precise, almost half the total number. As a matter of fact, most of these can 
be identified as original works by Ephrem, which is an important testimony 
to the accessibility of manuscripts bearing Ephrem’s original works in the first 
half of sixth century. 

On the other hand, there is yet another florilegium in Philoxenos' letter to 
the monks of Senun, written near the end of his life in 521. This time, however, 
the florilegium features only a scattering of excerpts from Ephrem, and those 
are not prominent in the whole. Moreover, in the same letter, we find a charac- 
teristic attempt to interpret Ephrem's figurative language and imagery with the 
aim of making it appropriate to the requirements of post-Chalcedonian theol- 
ogy (in Philoxenos' case, of the miaphysite tradition).? 


5 Fora detailed study of Philoxenos' changing attitudes to the heritage of Ephrem, see Lucas 
Van Rompay, "Mallpáná dilan Suryáyá. Ephrem in the Works of Philoxenos of Mabbog: 
Respect and Distance,” Hugoye 7:1 (2004): 83-105. 

6 Edition: Maurice Brière and François Graffin, Sancti Philoxeni episcopi Mabbugensis disserta- 
tiones decem de uno e sancta trinitate incorporato et passo (Memre contre Habib) (PO 15.4, 38.3, 
39.4, 40.2, 41.1; Paris: Firmin-Didot / Turnhout: Brepols, 1920-1982). 

7 François Graffin, "Le florilège patristique de Philoxéne de Mabbog,' in Symposium Syriacum 
1972 célébré dans les jours 26-31 octobre 1972 à l'Institut Pontifical Oriental de Rome (ed. I. Ortiz 
de Urbina; OCA 197; Rome: Pontificio Istituto Orientale, 1974), 267-290. 

8 Edition: André de Halleux, Philoxène de Mabbog. Lettre aux moines de Senoun (CSCO 23, 
Scriptores Syri 98; Louvain: Peeters, 1963). 
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However, changing attitudes towards Ephrem's literary heritage are even 
more eloquently testified by the manuscripts containing his works. These 
therefore provide us with the material evidence for the ongoing transforma- 
tion.!° 

Ephrem’s authentic works have come down to us in a particular type of 
manuscripts, which can be described as collections of works by a single au- 
thor." One of the characteristic features of these manuscripts is the fact that 
they contain solely works by Ephrem, and usually complete cycles of madrase. 
By way of example, one might mention the contents of a few manuscripts dat- 
able to the fifth-sixth centuries: 


London, British Library Add. 12176 Cycles of madrase on Faith, Against Heresies, 
(fifth-sixth c.) Nisibene Hymns 

Dublin, Chester Beatty Library Ms 209 Commentary on the Diatessaron 

(fifth-sixth c.) 


Città del Vaticano, Biblioteca Apos- Cycles of madrase on the Church, on Virgin- 
tolica Vaticana sir. 11 (522 CE) ity, on Faith, on Heresies and on Paradise 
Città del Vaticano, Biblioteca Apos- Cycles of madrase on Paradise and on the 
tolica Vaticana sir. 112 (551 CE) Nativity 

Città del Vaticano, Biblioteca Apos- Cycle of madrase on Faith 


tolica Vaticana sir. 113 (552 CE) 


This group of valuable manuscripts dates back to the fifth-sixth centuries, 
and their preservation is due to Mushe of Nisibis, abbot of the Dayr al-Suryan 
monastery in Egypt, who—on returning from Baghdad in 932 cCE— brought 
with him some 250 Syriac manuscripts. Mushe went to Baghdad to obtain per- 
mission for the monks of Dayr al-Suryan to be exempted from the poll tax. 
He spent about five years in Mesopotamia and not only did he successfully 
deal with his mission, but he also assembled a large collection of manuscripts, 
some of which he acquired himself, whilst the others were donated to him as 


10 A Aaron M. Butts, "Manuscript Transmission as Reception History: The Case of Ephrem the 
Syrian (d. 373), Journal of Early Christian Studies 25:2 (2017): 281-306. 

11 Sebastian P. Brock, "The Transmission of Ephrem's Madrashe in the Syriac Liturgical Tra- 
dition,” SP 33 (1997): 490—505, at 490-491; Sebastian P. Brock, “A brief guide to the main 
editions and translations of the works of St Ephrem,” in Sebastian P. Brock, Singer of the 
Word of God: Ephrem the Syrian and his Significance in late Antiquity (Sebastianyotho 1; Pis- 
cataway, NJ: Gorgias Press, 2020), 301-362, at 331-332; Butts, "Manuscript Transmission," 
288-292. 
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a gift to the monastery.” As highlighted by S. Brock on a number of occasions, 
without the efforts made by Mushe to gather these manuscripts, our present 
knowledge of early Syriac literature and Syriac Christianity in general would be 
completely different, since they often constitute unique copies of the works by 
authors from the so-called golden age of Syriac literature (i.e., fourth-seventh 
centuries). These include Ephrem, Aphrahat, Philoxenos of Mabbug and John 
of Ephesus, as well as numerous early translations from the Greek. 

Paraphrasing the title of Sebastian Brock's article dealing with the signifi- 
cance of Mushe's collection, one might ask the following question: “Which of 
Ephrem's works would we have without Mushe of Nisibis?" This question is 
far from rhetorical, as it is possible to reconstruct rather accurately Ephrem's 
corpus as it was known during the Medieval period. 

On first acquaintance with the late manuscripts, the total absence of man- 
uscript copies containing full cycles of hymns, and of those containing only 
works by Ephrem, is striking. S. Brock has shown that at the turn of the second 
millennium there occurs a shift in the transmission of Syriac literature, there 
is a gradually moving away from manuscripts containing the works of a sin- 
gle author towards various types of collections containing selections of texts 
extracted from the corpus of one or more authors.!* 

If single-volume collections of Ephrem's works were not created and copied 
during the second millennium, then in what kinds of manuscripts are his texts 
to be found? The re-use of his poetic works in liturgical texts is particularly rele- 
vant in this case.l$ Among the large number of liturgical manuscripts that con- 
tain works attributed to Ephrem, one may distinguish two types. One of them 
includes collections of Ephrem's poetic texts selected for liturgical usage (along 
with works by other authors), whilst the other type includes manuscripts con- 
taining the services of the liturgical year (hymnaries) in which poetic works 
are embedded, again attributed not only to Ephrem but also other early Syriac 
authors. 


12 Sebastian P. Brock, "Abbot Mushe of Nisibis, Collector of Syriac Manuscripts,” in Gli studi 
orientalistici in Ambrosiana nella cornice del Iv centenario, 1609-2009: primo dies academi- 
cus, 8-10 novembre 2010 (ed. C. Baffioni et al; Orientalia Ambrosiana 1; Roma: Bulzoni / 
Milano: Biblioteca Ambrosiana, 2012), 15-32. 

13 Sebastian P. Brock, “Without Mushé of Nisibis, Where Would We be? Some Reflections on 
the Transmission of Syriac Literature, JEastCS 56 (2004): 15-24, at 23-24. 

14 Brock, “Without Mushé of Nisibis,” 18-21. 

15 Brock, “The Transmission of Ephrem's Madrashe,’ 494-503; Jean Gribomont, “La tradition 
liturgique des hymnes pascales de S. Ephrem,” 200 4 (1973): 191-246; Butts, "Manuscript 
Transmission, 298-302. 
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The total number of such liturgical manuscripts is in the dozens; the ear- 
liest of them dates back to the eighth-ninth centuries. Despite their relative 
antiquity, research shows that, as a rule, they do not contain the full text of 
a particular madrasa but only selected stanzas. Nevertheless, as S. Brock has 
shown, the value of these medieval liturgical manuscripts should not be under- 
estimated, since they allow gaps to be filled in those texts that have not survived 
in their complete form.!6 At the same time, to use liturgical manuscripts as wit- 
nesses for works by Ephrem unattested by ancient manuscripts is somewhat 
problematic, since the very attribution of liturgical texts requires a careful and 
critical examination, not to mention that any of these texts could easily have 
undergone some kind of modification or additional editing." 

To return to the main subject of this chapter, we may now add that, besides 
liturgical manuscripts, works attributed to Ephrem are also preserved in mo- 
nastic miscellanies, or collections of ascetic or mystical works; these types of 
manuscripts also exist in other Oriental Christian traditions. Before turning to 
a consideration of Ephrem's works that can be found in monastic miscellanies, 
I will briefly present the miscellanies themselves.!? 

More than a hundred manuscripts that can be classified as monastic miscel- 
lanies are known today. Dating from the sixth to the twentieth centuries, they 
are direct witnesses to the development of Syriac monasticism from the early 
period into modern times. Although most of these manuscripts represent the 
Syriac Orthodox tradition, there is no doubt that monastic miscellanies were 
no less popular in the East Syriac and Melkite traditions. The quantitative dif- 
ference in this case is rather a reflection of the deplorable fact that the East 
Syriac and Melkite traditions lost far more manuscripts during the Medieval 
period. 


16 Brock, “The Transmission of Ephrem’s Madrashe,’ 501-502. 

17 Brock, "The Transmission of Ephrem's Madrashe,” 495; Butts, “Manuscript Transmission,” 
298-302. 

18 For some preliminary observations about Syriac monastic miscellanies, see Herman 
G.B. Teule, “Les compilations monastiques syriaques,” in Symposium Syriacum vu: Upp- 
sala University, Department of Asian and African Languages, 1-14 August 1996 (ed. 
R. Lavenant; OCA 256; Roma: Pontificio Istituto Orientale, 1998), 249-262; Grigory Kessel, 
“Syriac Monastic Miscellanies,' in Comparative Oriental Manuscript Studies. An Introduc- 
tion (ed. A. Bausi et al.; Hamburg: Tredition, 2015), 411-414. Fora broader context of monas- 
tic book culture and reading, see Joel Th. Walker, “Ascetic Literacy: Books and Readers in 
East-Syrian Monastic Tradition," in Commutatio et Contentio: Studies in the Late Roman, 
Sasanian, and Early Islamic Near East in Memory of Zeev Rubin (ed. H. Bórm and J. Wiese- 
hófer; Düsseldorf: Wellem Verlag, 2010), 307-345. 
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Monastic miscellanies are important documents for the study of the his- 
tory of Syriac monasticism, since they provide a snapshot of the state of Syr- 
iac monasticism at a certain moment and in a certain place. Through them, 
one can observe how monastic works translated from the Greek were gradu- 
ally replaced by native Syriac literary compositions. One can likewise observe 
which authors, so to speak, set the tone and formed the mainstream in the 
intellectual tradition of Syriac monasticism, and which authors remained little- 
known and rarely read. 

An important feature of the Syrian monastic miscellanies—which is rel- 
evant to the present study—is the phenomenon of re-attribution. In study- 
ing the content of miscellanies, it is often observable that the same text is 
attributed to different authors. This feature presents considerable difficulty for 
researchers who are trying to form a judgment about the authenticity of a text 
unattested elsewhere.!? 

Monastic miscellanies include works of the majority of Greek and Syriac 
monastic authors and it would be difficult to list them all. It is worth men- 
tioning only some of the most popular, at least on the basis of the number of 
manuscripts that contain their works: Basil the Great, John Chrysostom, Abba 
Isaiah, Mark the Monk, Macarius of Egypt, Evagrius, John Climacus, John the 
Solitary, Jacob of Serugh, Philoxenos of Mabbug, Gregory of Cyprus, Isaac of 
Nineveh, Joseph Hazzaya and John of Dalyatha.20 

Looking through the contents of the miscellanies, it is immediately clear 
that most of them are ascetic and mystical treatises in the strict sense of the 
word. This already raises a question: what kind of authentic works by Ephrem 
could have interested Syriac monks who had Evagrius and Abbah Isaiah as 
their handbooks? Indeed, as mentioned earlier, in Ephrem's time, the ana- 
choretic monasticism of the Egyptian type had not yet been adopted in the 
regions of the Syriac Church, whereas the Gospel ideals were realised there 
only in forms of proto-monasticism, which emphasised such ascetic practices 


19 This applies, for example, to the brief compositions attributed to a certain John Naqar 
(Herman G.B. Teule, “Jean Nagar, auteur ascétique Syro-occidental,” PdO 23 (1998): 61-78). 

20 For detailed description of two miscellanies see Herman G.B. Teule, “A Fifteenth-Century 
Spiritual Anthology from the Monastery of Mar Hannanya,” Het Christelijk Oosten 491-2 
(1997): 79-102, Sebastian P. Brock, “A Monastic Anthology from Twelfth-Century Edessa,” 
in Symposium Syriacum VII: Uppsala University, Department of Asian and African Lan- 
guages, 11-14 August 1996 (ed. R. Lavenant; OCA 256; Roma: Pontificio Istituto Orientale, 
1998), 221-231. A mutilated fragment of one monastic miscellany has been recently studied 
in Forness, Philip M. “Reading Early Christian Authors in Medieval Monastic Communi- 
ties: A Syriac Monastic Miscellany from Tur ‘Abdin (Harvard University, Syr. 108/18).” Le 
Muséon 134 (2021): 79-102. 
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as celibacy, fasting and vigil. Thus, it is easy to imagine that Ephrem's authen- 
tic works would not have been regarded as relevant or useful, if not in terms 
of monastic reading in general, then at least with respect to their inclusion in 
special monastic miscellanies. However, it would be rash to jump to any firm 
conclusions, since monastic miscellanies, in addition to traditional monastic 
writings, frequently contain writings by authors such as Jacob of Serugh and 
John Chrysostom. Although the selected texts of these two authors can be best 
described as admonitory, homiletic or moralising, it seems that it was not at all 
problematic for the compilers to include such works among ascetic treatises 
in sensu stricto. Furthermore, there are also featured texts of other genres— 
theological, dogmatic, and hagiographic. Therefore, taking into account the 
general veneration of Ephrem in the Syriac tradition, one would rather expect 
the presence of his texts in the miscellanies, even though they are not strictly 
monastic and ascetic in their content. 

Indeed, the study of miscellanies shows that nearly half of the total number 
contains works attributed to Ephrem; that is to say, every second manuscript. 
Recalling the previously mentioned motif of paradox, one cannot but be sur- 
prised by the fact that the works of Ephrem, who lived and wrote outside of the 
context of classic monasticism, were so popular among the later generations of 
Syriac monks. However, the situation is less straightforward than it may seem. 
By way of example, I would like to offer a brief overview of the kinds of texts 
attributed to Ephrem which are present in several miscellanies from different 
periods. 

Let us then begin with one of the earliest miscellanies, London, British 
Library Add. 14605, which can be dated to the first half of the sixth century?! 
One of the notes found in the manuscript informs us that in the year 653CE 
the manuscript was purchased by the monastery of Psilta (located between 
Edessa and Nisibis, near modern Viransehir). At a later date, the manuscript 
came to belong to another monastery (the name is erased), as well as to a cer- 
tain stylite, whose name and location are also erased. Thus, we can easily see 
that the manuscript circulated in a monastic milieu. 

Regarding its contents, the miscellany is defective, and today it contains 
works attributed to John Chrysostom and Jacob of Serugh, and also a number 
of monastic apophthegms. There is only one text ascribed to Ephrem in this 
miscellany, which, as it turns out, is not authentic.?? 


21 William Wright, Catalogue of Syriac Manuscripts in the British Museum, acquired since the 
year 1838 (3 vols; London: Trustees of the British Museum, 1871), 2:715-717. 

22 Here and henceforth, I provide—if available—the standard title of the works under con- 
sideration. The actual wording present in a manuscript may vary. 
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fol. 41-49": On the saying of the prophet Isaiah, “All flesh is like grass" (Is. 
40:6) [no. 1 in the appendix] 

Title: mox dio :حل‎ pia sts neo 
Incipit: ... له‎ fan ls TT sop Rad wots AD 


This text is known in ten manuscripts but it is attributed to Ephrem only in 
one of them, namely the miscellany under consideration, whereas in all other 
manuscript copies we find the attribution to another early Syriac author, Isaac 
‘of Antioch’?? whose identity is still a matter of scholarly debate.?^ The corpus 
of texts attributed to Isaac most probably includes works written by different 
authors of the same name. The text was edited by P. Bedjan as part of the cor- 
pus of Isaac's works; the same text was also edited by Th.J. Lamy among the 
works by Ephrem. The oldest manuscript containing the text with attribution 
to Isaac, likewise, goes back to the 6th century. Due to the considerable differ- 
ences in content and style in comparison with genuine works by Ephrem, the 
text has been tacitly treated as non-authentic. 

The next manuscript, London, British Library Add. 18817, is not dated; but it 
was assigned to the ninth century on palaeographic grounds by W. Wright.?5 
The miscellany consists mainly of works by John the Solitary; but it also in- 
cludes fragments from Basil of Caesarea, Philoxenos, Abba Isaiah and others. 
The manuscript contains three texts attributed to Ephrem, as follows: 


1. fol. 122-128": On solitaries, mourners and hermits [no. 2 in the appendix]. 


Title: :حل مسقا‎ mia ton ire sah 
Incipit: … ia), Jobs لدب‎ 
2. fol. 128-130": On the perfection of the brethren | no. 3 in the appendix]. 
Title: ira haun دحل‎ miss sah 
Incipit: HET eU ré Sins 


23 Edward Mathews kindly shared with me his unpublished census of Syriac manuscripts 
containing the works attributed to Isaac of Antioch (Edward G. Mathews Jr., The Manu- 
script Works of Isaac [draft]); for the earlier version, see Edward G. Mathews Jr, “The Works 
attributed to Isaac of Antioch: A[nother] Preliminary Checklist,’ Hugoye 6:1 (2003): 51-76. 

24 For the problem of differentiation between different Isaacs, see the studies of Tanios Bou 
Mansour: Tanios Bou Mansour, “Une clé pour la distinction des écrits des Isaac d’Anti- 
oche,” Ephemerides Theologicae Lovanienses 79:4 (2003): 365-402; Tanios Bou Mansour, 
"La distinction des écrits d’Isaac d'Antioche: les œuvres inédites,” JEastCS 571-2 (2005):1- 
46; Tanios Bou Mansour, “Les discours à caractère christologique et leur appartenance aux 
Isaac (d’Antioche),” Oriens Christianus 89 (2005): 8-42; Tanios Bou Mansour, “Les écrits 
ascétiques ou “monastiques” d'Isaac dit d'Antioche,” JEastCS 57:1-2 (2007): 49-84. 

25 Wright, Catalogue of Syriac Manuscripts, 2:803-806. 
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3. fol. 130*—133*: On the vigil which makes the soul shine [no. 4 in the 


appendix]. 
Title: rior دحل‎ MIR mia yt xenon asa Dah 
Incipit: ... حصت‎ dU 0X30 os ooo cin eas 


W. Wright, who catalogued the manuscript, had already recognised two of the 
texts (no. 1 and 2) as attributed elsewhere to Isaac of Antioch.26 However, 
whereas the third text—attested exclusively by the monastic miscellanies— 
has not attracted scholarly attention, and the attribution of the second one to 
Ephrem appears not to have been discussed (apparently due to the more prob- 
able authorship by Isaac),?? the authorship of the first one has been disputed. 
A. Vóóbus argued in favour of Ephrem’s authorship, whilst embedding the con- 
tent of the text within his peculiar—and no longer accepted—interpretation 
of the early history of Syriac monasticism.?8 His position was challenged by 
E. Beck, who showed that the forms of monasticism depicted in this text 
belong rather to a later period, and therefore he considered the text to be non- 
authentic. Modern scholarship treats the text in the same vein.3® 

The manuscript London, British Library Add. 14615 (tenth-eleventh c.) con- 
sists of 89 folios in its present form, but initially it was larger?! The title of this 
miscellany has been preserved: “Admonitions from the holy books of the teach- 
ers" (martyanuta d-men ktabe qaddise d-mallpane). It opens with five texts by 
Ephrem, which are followed by Evagrius' Gnostic Chapters and Letter to Mela- 
nia, and works by Basil the Great, Ammonius and Abba Isaiah. 


26 Wright, Catalogue of Syriac Manuscripts, 2:805. 

27 For this text see Bou Mansour, "Les écrits ascétiques,” 58-67. 

28 Arthur Vööbus, “Beiträge zur kritischen Sichtung der asketischen Schriften, die unter dem 
Namen Ephraem des Syrers überliefert sind,” Oriens Christianus 39 (1955): 48-55, at 51-54, 
Arthur Vóóbus, Literary, Critical and Historical Studies in Ephrem the Syrian (Papers of the 
Estonian Theological Society in Exile 10; Stockholm: Estonian Theological Society in Exile, 
1958), 75-79; Arthur Vööbus, History of Asceticism in the Syrian Orient: A Contribution to the 
History of Culture in the Near East, vol. 3 (CSCO 500, Subsidia 181; Lovanii: Peeters, 1988), 
43-44. 

29 Edmund Beck, “Ascétisme et monachisme chez saint Ephrem,’ L Orient Syrien 3:3 (1958): 
273-298, at 291-292. 

30 Joseph Melki, “Saint Ephrem le Syrien, un bilan de l'édition critique,” PdO u (1983): 3-88, 
at 80. For a detailed study of a group of texts to which it belongs, see Edward G. Mathews 
Jr, “On Solitaries: Ephrem or Isaac?” LM 103 (1990): 91-110; Bou Mansour, “Les écrits ascé- 
tiques’ 58-67. For the criteria of authenticity of Ephrem’s works, see Blake Hartung, “The 
Authorship and Dating of the Syriac Corpus attributed to Ephrem of Nisibis: A Reassess- 
ment,” Zeitschrift für Antikes Christentum 22:2 (2018): 296—321. 

31 Wright, Catalogue of Syriac Manuscripts, 2:840-842. 
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1. fol. 2-4: On silence [no. 5 in the appendix]. 


Title: rohza :حل علب‎ rire mia حدر‎ c? 
Incipit: ... ATA ech sard mol. xS wale sre 
2. fol. 4—8": On the perfection of the brethren [no. 3 in the appendix]. 

Title: rires hand Mes Stores tar yi ea 
Incipit: ... Ot مكبحر لہ‎ Ladue aoi ii ins 


3. fol. 8'-10*: On the saying of the prophet Isaiah, “The sinner shall be taken 

lest he see the Glory of the Lord” (Is. 26:10) [no. 6 in the appendix]. 

Title: als دتططتديم‎ ane’ tors حل دز‎ mia sien mia 
rv e stor maar 


Incipit: … Qaa piue azra édi eios abr 

4. fol. 10-127: On martyrs [continuation of preceding text]. 

Title: ao :حل‎ mia n mx 

Incipit: rm gis» ma its alma iawr ils ris nm 
… سقط‎ aim 


5. fol. 12-19: On magicians, charmers, diviners, and on the end and con- 
sumption [no. 7 in the appendix]. 
Title: LS a eo, 8o eraila دحل مات‎ mia i03 mx sah 


eara his 
Incipit: وصم ركه‎ Lama araa مض‎ cs bin c 


The first text, entitled On silence, is known from a large number of manuscripts, 
many of which are monastic miscellanies. Most copies attribute it to Ephrem 
but none of them are particularly old. The given miscellany is the oldest known 
copy bearing the attribution to Ephrem; however, the same text also occurs 
with another attribution, to Isaac, for example, in London, British Library Add. 
14582, dated to 816 CE. The text is considered non-authentic and probably for 
that reason remains unedited. 

The second text, On the perfection of the brethren, was treated earlier. 

The third and fourth texts are nothing other than two parts of one mémra, On 
the saying of the prophet Isaiah, “The sinner shall be taken lest he see the Glory 
of the Lord (Is. 26:10)”. The manuscript tradition of the text goes back to the 
tenth century, and the manuscript under consideration constitutes its oldest 
manuscript witness. Despite the fact that the text is known only with attribu- 
tion to Ephrem, it is unlikely that it is genuine. The text was edited by Beck, 
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who considered it to be non-authentic but surmised that it may contain some 
original Ephremian material.82 

Lastly, the fifth text, On magicians, charmers, diviners, and on the end and 
consumption, is known in a number of late manuscripts, always with attribu- 
tion to Ephrem. Despite this unanimity, Ephrem’s authorship was rejected early 
on by Burkitt, who, on the basis of internal and external evidence, showed 
that this text could not have been composed earlier than the fifth century.?? 
Importantly enough, Burkitt drew conspicuous parallels with one of Isaac of 
Antioch’s works. The text was edited by Beck, who advanced additional argu- 
ments in favour of non-authenticity.?* Today, it is regarded as belonging to the 
corpus of Isaac. 

Let us turn now to a fifteenth-century miscellany from Tur 'Abdin, Mardin, 
Church of the Forty Martyrs MS 417 (1474 CE, Qartmin monastery).35 The con- 
text here is the active development of monastic life in the second half of the 
fifteenth century, supported by the patriarchs of Tur ‘Abdin, who not only 
promoted the copying of manuscripts of monastic content but also authored 
ascetic and mystical works themselves. About a dozen monastic miscellanies 
are preserved from the second half of the fifteenth century, the most popular 
texts being the writings of Isaac of Nineveh, John of Dalyatha and Evagrius.?6 I 
will focus on the works attributed to Ephrem in this manuscript. 


1. pp. 516-520: On silence [no. 5 in the appendix]. 
Title: alas edr :حل‎ rime mia sims mls sah 


À ace del 
Incipit: ... WPM لمك‎ sand mor wuah »نت علیہ‎ 
2. pp. 532-533: Paraenetica lviii [no. 11 in the appendix]. 
Title: whale ar vie wide sis Sad 
Incipit: ... PSS ON C53 ras ہہ‎ ih لمر‎ im 


32 Melki, “Saint Ephrem le Syrien," 63. 

33 Francis C. Burkitt, S. Ephraim's Quotations from the Gospel (Cambridge: Cambridge Uni- 
versity Press, 1901), 79-86. 

34 Melki, “Saint Ephrem le Syrien," 68. 

35 Philoxenos Y. Dolabani, Mhawwyono da-ktobe srite d-bet arke d-Mor Marqos / Catalogue 
of the Syriac Manuscripts in St Mark's Monastery (Dairo dMor Marqos) (Syriac Patrimony 
8; Damascus: Sidawi Printing House, 1994), 52-62. 

36  Foranotherfifteenth-century miscellany, see Teule, “A Fifteenth-Century Spiritual Anthol- 
ogy”. This manuscript features several texts attributed to Ephrem, likewise known with 
attribution to Isaac of Antioch and today considered as belonging to the corpus of the 
latter. 


342 KESSEL 


3. Pp. 533-534: On God's care for us and on the solicitude that is in him [no. 8 


in the appendix]. 

Title: Ana eia raya LLCS M mia > :هتر‎ mb 
mol آلف‎ 

Incipit: OA peas das eee لص‎ ٦ ai nara 


4. PP. 534-537: On a person living in stillness and self-emptying [no. 9 in 
the appendix]. 
Title: Ana حلب‎ dus am My o it mia sites misa 


rimana haninn‏ :حل حمقددع 


Incipit:  maas كيلك‎ samba nim A, عطدم‎ >» 


5. pp. 541-548: On the solitariness of the solitaries [no. 10 in the appendix]. 
Title: isa حل ستدكت ومحصةمع‎ mia ston Imre sah 

rials 
Incipit: ... Lai ei ححح‎ Sears mas am 34 


6. pp. 548-552: Another fragment from the mémra on the solitaries [con- 

tinuation of preceding text]. 

Title: جحل‎ mia stor im en ie nasa sah 
ADO lisa rns 

Incipit: … hais um als mites dur ris ar’ 


The first text corresponds to the first item in the preceding manuscript. 

The second text was edited in the eighteenth-century edition by P. Mubarak 
and S.E. Assemani within a group of texts under the collective title Parae- 
netica.?" This is a very diverse group of texts and includes, besides genuine 
hymns, the texts preserved in Maronite liturgical manuscripts with attribution 
to Ephrem.?? Some of these are also known with attribution to Isaac of Antioch 
(e.g. Paraenetica 74).39 The text under consideration can often be found in late 
Syriac manuscripts and is not regarded as authentic. 

The third text is known in a number of late manuscripts, always with attri- 
bution to Ephrem. Nevertheless, the text is not considered authentic. 

The fourth text, On a person living in stillness and self-emptying, is attested 
with attribution to both Ephrem and Isaac in manuscripts no older than the fif- 


37 Petrus Benedictus and Stephanus E. Assemanus, Sancti Patris nostri Ephraem Syri opera 
omnia, ser. 2, vol. 111 (Romae, 1743), 367-561. 

38 Burkitt, S. Ephraim's Quotations, 19. 

39 For the analysis, see Burkitt, S. Ephraim's Quotations, 8-22; Brock, “A brief guide,’ 307-308. 
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teenth century. For Vóóbus, this text could not have been composed by Ephrem 
due to its moderate ascetic ideas, which are at odds with Ephrem's genuine 
works (as reconstructed by Vóóbus).^? According to Matthews, the text belongs 
to the corpus of Isaac. 

The last text—present here in two parts— possesses a very special title that 
deserves to be reproduced in full: "*Memra about the solitariness of the soli- 
taries and the destitute life of the mourners, of the dwellers in the caves, on 
the mountains, in hollows, in the rocks and the clefts of the ground, and of 
the roaming ones". The very title of this composition does not allow it to be 
associated with the genuine works of Ephrem. This text presents a slightly dif- 
ferent case because it occurs with attribution, this time, not to two authors, 
but three: Ephrem, Isaac of Antioch and Isaac of Nineveh. Ephrem's author- 
ship was defended by Vóóbus,*! but Beck's counter view has been upheld in 
scholarship.*? At present, the text is assigned to the corpus of Isaac, although 
thereisonly one witness that attests to such attribution. Equally, the attribution 
to Isaac of Nineveh occurs in only one manuscript. Furthermore, it should be 
noted that the earliest known manuscript witnesses of this text were produced 
during the second half of the fifteenth century in Tur ‘Abdin, where there was 
substantial interest in the works of Isaac of Nineveh. It was also pointed out 
above that the reattribution of texts was a common feature of monastic mis- 
cellanies, and it therefore comes as no surprise that the text was re-attributed 
to Isaac of Nineveh. 


Conclusions 


The manuscripts presented in this study constitute only a small part of the 
total number of monastic miscellanies containing works attributed to Ephrem; 
nevertheless, they represent well enough the character of works that can be 
found in manuscripts of this genre. Thus, beginning with the earliest monas- 
tic miscellanies dating back to the sixth century, in general, we do not come 
across unambiguously authentic works by Ephrem; that is, those that would 
have belonged to one of the known cycles and thereby would be attested by at 
least one ancient manuscript. As this survey of texts has shown, most are also 
known with attribution to another Syriac author, Isaac ‘of Antioch’, the ques- 


40 Vüübus, Literary, Critical and Historical Studies, 86-88. 

41 Vóóbus, Literary, Critical and Historical Studies, 69-72; Vóobus, History of Asceticism, 
42-43. 

42 Melki, “Saint Ephrem le Syrien,” 70-71; Bou Mansour, "Les écrits ascétiques,” 67-79. 
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tion of whose identity/-ies has not so far been settled. In the case of such works 
as those known with a double attribution to Ephrem and Isaac (nos. 1, 2, 3,5, 
10), there are no sufficient grounds for considering even one of these as securely 
belonging to Ephrem. The main distinguishing criteria are the characteristics 
of ascetic teaching (namely, emphasis on repentance, contrition, mortification 
and spiritual introspection), as well as a certain literary form (a preference for 
mechanical repetitions and a lack of imagery characteristic of genuine works 
by Ephrem), and finally, particular traits pertaining to the linguistic develop- 
ment of the Syriac language. Besides this group of texts, for which affiliation 
to Isaac’s corpus is supported by the corresponding attestations by ancient 
manuscript witnesses, there are others of less clear origin (nos. 6, 7, 8, 9, 11). 
Given their spurious character and the fact that the manuscript tradition of 
some of them goes back to the fifteenth century, they have been excluded from 
the corpus of authentic works of Ephrem, in most cases without proper exam- 
ination. 

This survey of selected miscellanies calls for two more observations. Firstly, 
one cannot help but notice the gradual augmentation of this pseudo- 
Ephremian material over the course of time. Whereas the sixth-century mis- 
cellany provides only one work attributed to Ephrem, by the fifteenth century 
we find six. In addition, if the sixth-century miscellany contains a text that is 
confidently attributable to the corpus of Isaac, in the fifteenth-century miscel- 
lany we come across not only texts belonging to Isaac’s corpus but also texts of 
obscure origin. Secondly, the two miscellanies—BL Add. 14615 (tenth-eleventh 
c.) and Mardin, Church of the Forty Martyrs MS 417 (1474CE)—contain a text 
that is provided not in full but divided into two parts. This fragmentation phe- 
nomenon is one of the characteristic traits of monastic miscellanies; as a matter 
of fact, it is often possible to trace how the original text was initially copied in 
full and divided later (as well as supplied with a new title); moreover, if the 
divided parts had first been copied in the right order, they might have been 
placed in different parts of a manuscript or copied separately at a later time. 

Finally, it would be an exaggeration to say that Ephrem’s authentic works 
were completely inaccessible to Syriac monks, not least because many of them, 
though selectively, were integrated into liturgical manuscripts; besides, one 
should not forget that the ancient manuscripts containing genuine works were 
still available in monastic libraries. However, the study of monastic miscella- 
nies clearly demonstrates that the original corpus of Ephrem did not match 
the intellectual taste of Syriac monks, whose reading curriculum was mainly 
focused on the perusal of ascetic and mystical works. In trying to comprehend 
the causes that led to the oblivion of Ephrem’s corpus, one should bear in mind 
the branches of Syriac Christianity, whose theological and dogmatic sensibility 
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eventually replaced Ephrem’s authority—which had undoubtedly dominated 
during the early period—with that of the Greek fathers, such as Cyril of Alexan- 
dria in the Syrian Orthodox tradition and Theodore of Mopsuestia in the East 
Syriac tradition. 

Viewed against this background, it is not surprising that, in the texts of the 
monastic authors of the seventh-eighth centuries, one cannot find any signif- 
icant signs of familiarity with the Ephrem's authentic works. Thus, according 
to Sabino Chialà's observations, there is not a single quotation from Ephrem 
in the works of Subhälmäran, Symeon d-Taibuthéh, or John of Dalyatha, and 
there is only one citation in the works of Sahdona and Joseph Hazzaya, and 
two quotations in the First Part of Isaac of Nineveh.45 

To sum up, we may conclude that, paradoxically, and despite the univer- 
sal estimation and veneration of Ephrem as a saint, his literary corpus was 
unable to pass through the spiritual lenses of Syriac monasticism.^^ This aligns 
with the statement of Andrew Palmer: “each culture constructs a picture of 
Ephraim according to its own lights"^* Hence, the Syriac monastic tradition 
construed its own figure of Ephrem; that of the ideal monk, extolling seclusion, 
mortification, self-condemnation and repentance, which are all anachronis- 
tic topics for the historical Ephrem. As a result, generations of Syriac monks 
over the centuries did not read, along with texts by Evagrius, Abba Isaiah, Isaac 
of Nineveh and other monastic fathers, the genuine works by the “harp of the 
Holy Spirit" but rather, they favoured the admonitions of the "teacher of repen- 
tance"46 
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43 Sabino Chiala, “Efrem nei mistici siro-orientali e in particolare in Isacco di Ninive,” in Saint 
Ephrem, un poète pour notre temps (Patrimoine Syriaque, Actes du Colloque x1; Antélias, 
Liban: Centre d'Études et de Recherches Orientales, 2007), 241-253. 

44 For the Syrian Orthodox tradition, see Van Rompay, "Mallpáná dilan Suryáyá", Butts, 
"Manuscript Transmission,” 292—298; for the East Syriac context see Sabino Chialà, “La 
figura e l'opera di Efrem nella tradizione siro-orientale, PdO 46 (2020): 341-367. 

45 Andrew Palmer, “The Influence of Ephraim the Syrian,” Hugoye 2:1 (1999): 83-109, at 89. 

46 This a common designation of Ephrem in the Orthodox tradition. 
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Appendix 
TABLE 8.1 Texts attributed to Ephrem mentioned in the article. 47 
Text Incipit Attribution Earliest Author- | Edition Refer- 
manuscript | ship ences 
witness 
On the saying of us | Ephrem BL Add. Isaac‘of |Ephrems |Den 
the prophet Isa- 031 14605 Antioch’ | corpus: Biesen 
iah, “All flesh ane’ (sixth c.)—a Lamy 11, 60 (50) 
is like grass” AM mtu» single known 313-334 
(Is. 40:6) ee witness 
دحخة له‎ 
Isaac of Anti- BL Add. 12166 Isaac’s cor- | Mathews 
och (majority of | (sixth c.) pus: 56 (55) 
manuscripts) Bedjan 
408-420 
On solitaries, wale Ephrem BL Add. 18817 | Isaac ‘of | Ephrem’s Den 
mourners and مل‎ (ninth c.) Antioch’ | corpus: Biesen 
hermits rial, Lamy IV, |124 (106) 
147-186 
Isaac of Anti- BL Add. Isaac's cor- | Mathews 
och (majority of | 12166; Dayr pus: 26 (25) 
manuscripts) al-Suryan Syr. Bedjan 49- 
27A (both 70 
sixth c.) 
47 The titles may vary in manuscript copies. Abbreviations used: Beck 1—Edmund Beck, Des 


heiligen Ephraem des Syrers Sermones 1 (CSCO 305, Scriptores Syri 130; Louvain: Peeters, 
1970), Beck 111—Edmund Beck, Des heiligen Ephraem des Syrers Sermones III (CSCO 320, 
Scriptores Syri 138; Louvain: Peeters, 1972), Beck 1V—Edmund Beck, Des heiligen Ephraem 
des Syrers Sermones 1V (CSCO 334, Scriptores Syri 148; Louvain: Peeters, 1973), Bedjan— 
Paul Bedjan, Homiliae S. Isaaci Syri Antiocheni, vol. 1 (Paris-Leipzig: Otto Harrassowitz, 
1903), Den Biesen—Kees den Biesen, Annotated Bibliography of Ephrem the Syrian (s.l., 
2011) (number in parentheses refers to the first edition, Giove in Umbria, 2002), Lamy 11— 
vol. 2 (1890) of Thomas J. Lamy, Sancti Ephraem Syri hymni et sermones (4 vols.; Mechliniæ: 
H. Dessain, 1882-1902), Lamy 1v—vol. 4 (1902) of Thomas J. Lamy, Sancti Ephraem Syri 
hymni et sermons (4 vols.; Mechliniæ: H. Dessain, 1882-1902), Mathews—Edward G. Math- 
ews Jr, The Manuscript Works of Isaac (draft), Rahmani—Ignatius E. Rahmani, Luqate 
da-mkannsin men sayomé 'attiqe, vol. 11 ([Sharfeh], n.d.), Roman Edition Syr. 111— Petrus 
Benedictus and Stephanus E. Assemanus, Sancti Patris nostri Ephraem Syri opera omnia, 
ser. 2, vol. 111 (Romae, 1743), Zingerle—Pius Zingerle, Sancti Patris Ephraemi Sermones Duo 
(Brixen: Weger, 1869). 
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TABLE 8.1 Texts attributed to Ephrem mentioned in the article. (cont.) 

Text Incipit Attribution Earliest Author- | Edition Refer- 
manuscript | ship ences 
witness 

3 | On the perfection rains | Ephrem BL Add. 18817 | Isaac ‘of |Ephrem’s |Den 
of the brethren قدت تجن‎ (ninth c.) Antioch’ | corpus: Biesen 
-aduer x = 
Isaac of Anti- BL Add. Isaac’s cor- | Mathews 
och (majority of | 17164 (sixth- pus: 58 
manuscripts) seventh c.) Bedjan 
296-305 
4 | On the vigil as | Ephrem BL Add. 18817 |? Rahmani, | Den 
which makes x | (attested only (ninth c.) pp- 38-47 | Biesen 
the soul shine eode | in monastic mis- 129 (114) 
ais a | cellanies) 
dur 
eime 
5 | On silence lz avre | Ephrem BL Add. Isaac ‘of |- Den 
ad | (majority of 14615 (tenth- | Antioch’ Biesen 
aard max | manuscripts) eleventh c.) - 
vA ré» 
Isaac of Antioch | BL Add. - Mathews 
14582 n 
(816 CE) 
6 | On the saying of | von ebe Ephrem (exclu- | BL Add. Isaac ‘of |Ephrem's |Den 

the prophet Isa- sh | sively) 14615 (tenth- | Antioch’? | corpus: Biesen 

iah, “The sinner zx a eleventh c.) Beck1/vi, |85(72) 

shall be taken e^ 80-95 

lest he see the ami 

Glory of the Lord” - - - Mathews 

(Is. 26:10) 18 (-) 

7 | On magicians, rin حم‎ | Ephrem (exclu- | BL Add. Isaac'of |Ephrem's |Den 
conjures, divin- reos | sively) 14650 Antioch’? | corpus: Biesen 

ers, and on the a (875CE) Lamy r1, 90 (77) 

end and con- araa 393—426 

sumption eama Beck 111/11, 

12-27 
5 - - Mathews 


138 (—) 
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TABLE 8.1 Texts attributed to Ephrem mentioned in the article. (cont.) 

Text Incipit Attribution Earliest Author- |Edition Refer- 
manuscript | ship ences 
witness 

8 | On God's care má ars | Ephrem ? Mardin, ? Rahmani |Den 
for us and on the nr: Church of 36-37 Biesen 
solicitude that is emie the Forty 81 (67) 
in him Aas Martyrs 

reta MS 417‏ له 
CE)‏ 1474( 

9 | On a person siho< | Ephrem ? Mardin, Isaac ‘of |Ephrem’s |Den 
living in still- nm A\ > | (majority of Church of Antioch’? | corpus: Biesen 
ness and self- manuscripts) the Forty Zingerle 82 (69) 
emptying Martyrs 29-36, 

MS 417 Rahmani 
(1474 CE) 48-52 

Isaac of Antioch | BnF syr. 197 Mathews 
(sixteenth c.) 34 (33) 

10 | On the soli- am .=1 | Ephrem Vat. sir. 566 |Isaac‘of |Ephrem’s | Den 
tariness of the ex» | (majority of (1472/3 CE) Antioch’ | corpus: Biesen 
solitaries wur | manuscripts) Beck Iv/I, |125 (107) 

— 1-16 ححح 
ei | Isaac of Antioch | BnF syr. Mathews‏ 
réLaia 215 (seven- 167 (-)‏ 

teenth c.)—a 
single known 
witness 

Isaac of Nineveh | Mardin, 
Church 
ofthe 
Forty Mar- 
tyrs MS 56 
(1481/2CE)— 
a single 
known wit- 
ness 

u | Paraenetica lviii ré | Ephrem ? Mardin, ? Roman Edi- | Den 
mie Church of tion Syr. 111. | Biesen 
wi) the Forty P. 525 36 (-) 

Martyrs 
MS 417 


(1474 CE) 
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CHAPTER 9 


Meandering through Monastic Miscellanies from 
Turfan to Iraq: First Remarks on the Comparison of 
Sogdian Manuscript E28 with Syriac Ascetic 
Collections Referable to It 


Vittorio Berti 


1 Structure of the Collection 


Through some focused insights, I hope to make a small contribution to the con- 
textual background of the Sogdian ascetic miscellany E28 of the Turfan Collec- 
tion, a set of paper sheets and fragments recovered from the Bulayiq monastery 
during the second and third German expedition to Turfan led by Von Le Coq 
in 1904-1905 and 1905-1907. The text was recently published by Nicolas Sims- 
Williams with an English translation.! Here, I shall offer a tentative analysis of 
its composition criteria and what we can infer from the Syriac tradition of each 
text included in the collection. 

First, we must take as a starting point the philological and codicological 
reconstruction provided by Sims-Williams. He states that the entire E28 might 
be ascribed to the hand of one single copyist, but that, at the same time, this 
material should possibly be subdivided into three separate groups belonging 
to three different manuscripts originating from the same scriptorium. I shall 
assume this to be so. The group of texts already identified belongs to a single 
manuscript whose folio measures are “28—29.5 x19-21cm, with a written area of 
24.5-26.5 x 16-18 cm"? We should ascribe folios 1 to 10 of E28 to this manuscript, 
with the possible addition of folios 1-13. 

This manuscript certainly included the following texts: 

a) An excerpt from the logos xxvı, 10 of the Asceticon of Abba Isaiah 
b) Selected sayings of Simon of Taibuteh 
c) Excerpts from the first and second part of the Homilies of Isaac of Nineveh 


1 Nicholas Sims-Williams, An Ascetic Miscellany: The Christian Sogdian Manuscript E28 
(Berliner Turfantexte 42; Turnhout: Brepols, 2017). 

2 Nicholas Sims-Williams, Iranian Manuscripts in Syriac Script in the Berliner Turfan Collection 
(Mitteliranische Handschriften 4; Stuttgart: Franz Steiner Verlag, 2013), 128. 
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d) Excerpts from Dadisho' Qatraya's Commentaries on the Asceticon of Abba 
Isaiah and on the Paradise of the Fathers. 

e) The History of Mar Awgin. 

Let us start by saying that, with our current knowledge, a single Syriac manu- 
script containing all these texts does not exist. This entails two alternatives: 
either a hypothetical Syriac model has been lost, or, most likely, such a com- 
position is an original product of the Turfan Christian monastic community. 
This option—which will certainly remain little more than a suggestion—must 
not dissuade us from making a comparative analysis with similar Syriac mis- 
cellanies. In fact, only a close dialogue between Syriac and Sogdian can help us 
outline the communal context and the institutional recipients of Turfan textual 
repositories more precisely. 


2 Adapting Simon of Taibuteh 


The above-mentioned Selected sayings of Simon of Taibuteh are a translation 
of Simon's so-called Profitable counsels. On this text, we must refer to the results 
achieved by Grigory Kessel and Nicholas Sims-Williams? and try to gather from 
them some additional remarks. The Syriac text of the Profitable Counsels came 
to us through two Syriac manuscripts. The first, Seert 109 (AD1609), was lost 
during the First World War, and only a description of it, provided by Addai 
Scher, has come down to us,* whilst the other, Sarfeh Rahmani 80, is possibly a 
copy of the first, and, according to Kessel, it might date back to the early twen- 
tieth century? In both cases, the volumes preserving Simon’s text are defined 
r\oals ada “book of gleanings" = "anthology" "florilegium". An earlier 
example of this formula is found in the Syriac title of the Book of the Bee by 
Salomon of Bosra fr dviass iodho eM Bol da. It does not seem to 
describe a particular type of manuscript, but a general collection of various 
texts that may not coincide with the entirety of a codex, thereby indicating a 
veritable miscellany. 

From a linguistic point of view, according to the analysis by Kessel and Sims- 
Williams, Simon's Sogdian witness is particularly valuable as it is much older 


3 Grigory Kessel and Nicholas Sims-Williams, “The Profitable Counsels of Sem‘on of Taibüteh. 
The Syriac Original and its Sogdian Version,” LM 123 (2011): 279-302. 

4 Addai Scher, Catalogue des manuscrits syriaques et arabes conservés dans la bibliothèque épis- 
copale de Séert (Kurdistan) avec notes bibliographiques (Mosul: Imprimerie des Pères Domini- 
cains, 1905), 77-79. 

5 Kessel and Sims-Williams, The Profitable Counsels, 283. 

6 Salomon of Bosra, The Book of the Bee, A. 
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than the oldest surviving Syriac manuscript. This led Kessel and Sims-Williams 
to regard the Sogdian variants as possible bearers of an older stage of the writ- 
ing.” However, I should like to note that some elements emerging in the com- 
parison between Syriac and Sogdian are more conveniently understandable in 
the opposite direction, coherently with the process of translation from the first 
language to the second. First, three Syriac terms—rx31> “man”, rena “soli- 
tary” and ua. "ascetic"—which indicate the specific addressees of three 
different counsels, are translated by the single Sogdian word swgb'r iœea s aso 
(once swqb'r ir<apaso), meaning “monk”. Again, the difference between the 
Syriac مذمحده‎ “his neighbour” and Sogdian brt “brother” concurs to empha- 
sise that, for the Turfan translator, the context in which such counsels were 
put into practice had to be strictly confined to a monastic microcosm. Thus, 
it is easier to think that, passing from Syriac to Sogdian, the text was simpli- 
fied. Lastly, it is worth noting the presence of an expression repeated twice in 
Sogdian, “makes himself without desire’, which suggests some kind of concep- 
tual shift when we compare it to the corresponding Syriac verb > ux “to resist". 
The Sogdian formula )13-4: wyspw swgbr qy xwty yryw r'mnty nwry£y wny, r15: 
wyspw qy r'mnty nwryzy wny xyp$ yrywy)? should be understood as a rewording 
of the same commonplace phrase (“to make himself without desire") belonging 
to Sogdian monastic jargon. Similar solutions to express analogous concepts 
appear to be indeed used elsewhere in manuscript E28, that is, in the transla- 
tions of Dadisho‘ Qatraya’s works.? We must further add that the characteristic 
term nwry£y (“without desire") which recurs here and there in the fragmentary 
section of the codex!? can also be found in other Christian monastic texts in 
Sogdian translation," as well as in a Sogdian Buddhist text from the library of 
the Mogao Caves near Dunhuang, 


7 Kessel and Sims-Williams, The Profitable Counsels, 289. 

8 Simon of Taibuteh, The Profitable Counsels (Sogdian version), 294; text and transl. in Sims- 
Williams, An Ascetic Miscellany, 10-11: *r3-4: Every monk who always makes himself with- 
out desire; r15: Everyone who always makes himself without desire". 

9 r25: cnw nwryz wnty ‘dy xyp9; v23: qt (nwry:£) w(n)'t mrt(x)my xyp$ (Dadisho‘ Qatraya, 
Commentary on the Second Homily of Abba Isaiah [Sogdian version], 62—63). 

10  Sims-Williams, An Ascetic Miscellany, 279. 

11 Emile Benveniste, "Études sur quelques textes sogdiens chrétiens 1,” Journal Asiatique 
243 (1955): 319. Olaf Hansen, Berliner Sogdische Texte 11 (Abhandlungen der Geistes- und 
Sozialwissenschaftlichen Klasse 15; Mainz: Akademie der Wissenschaften und der Lite- 
ratur, 1954), 910. Nicholas Sims-Williams, The Christian Sogdian Manuscript C2 (Berliner 
Turfantexte 12; Berlin: Akademie-Verlag, 1985), 130. 

12 Emile Benveniste, Textes Sogdiens (Mission Pelliot en Asie Centrale 3; Paris: Geuthner, 
1940), 124, line 122. 
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All these examples help us figure out the translator’s way of understanding, 
reading and adapting Syriac ascetic mentality by means of shared cultural cat- 
egories of the broader Sogdian area. They provide vivid clues for imagining the 
social and cultural dynamics involved in the translation and the work attitudes 
of the scriptorium. 


3 A Clue from Isaac of Nineveh 


Moving on to the presence of extracts of both the first and second part of 
Isaac’s writings, one can observe a characteristic element related to what I 
noted above, which is the question of the audience to whom the content of 
these extracts was addressed. The first part of Isaac’s writing focuses on ascetic 
life, whilst the second addresses monks who live between the first and the sec- 
ond step of the ascetic path; the latter are monks who have partially conformed 
to the daily work of asceticism and prayer, but still need instruction and dis- 
cernment on the ultimate results of the solitary life. This appears particularly 
true when reading the text identified by Adrian Pirtea in E28 / 14, which derives 
from chapter 1 of the second part of Isaac's writings.! The text depicts the pos- 
sibility of a vision of God that can happen to a more experienced monk, filling 
his eyes with tears and enrapturing him in a spiritual union. At the same time, 
the text advises brothers who have not been long on their ascetic path against 
reading profane books unrelated to the monastic tradition, a cautionary warn- 
ing that might be germane to issues typical of the so-called psychical step. This 
is coherent with the renowned three-step partition of monastic life according 
to the teaching of John the Solitary, which was certainly known by the monks 
of Bulayiq, as shown by an anonymous homily from the same Turfan collection 
published by Sims-Williams.5 


13 The second Part, still unedited, is “preserved in the Oxford Ms Bodl. Syr. e.7, fol. 10'- 
12?" (Sims-Williams, An Ascetic Miscellany, 19, quoting Adrian Pirtea). There is an English 
translation by Sebastian Brock, “St. Isaac the Syrian: Two Unpublished Texts,” Sobornost 
19, no. 1 (1997): 7-33. See also Adrian Pirtea, “Isaac of Nineveh, Gnostic Chapters,’ in From 
Liturgy to Pharmacology: Christian Sogdian texts from the Turfan Collection (ed. Nicholas 
Sims-Williams; Berliner Turfantexte 45; Turnhout: Brepols, 2019), 118; idem, "St. Isaac of 
Nineveh's Gnostic Chapters in Sogdian: The Identification of an Anonymous Text” in 
Caught in Translation: Studies on Version in Late Antique Christian Literature (ed. Madalina 
Toca and Dan Batovici; Leiden: Brill, 2020), 89, n. 4. 

14 On the teaching about the three steps of the Monastic Life in John the Solitary see: Paul 
Harb, "Doctrine spirituelle de Jean le Solitaire (Jean d'Apamée)," PdO 2 (1971): 225-260. 

15 Nicholas Sims-Williams, "Syro-Sogdica 1: An Anonymous Homily on the Three Periods of 
the Solitary Life," OCP 47 (1981): 441-446. 


MEANDERING THROUGH MONASTIC MISCELLANIES FROM TURFAN TO IRAQ 357 


4 Translating the Monastic Interpreter of a Monastic Authority: 
Dadisho‘ and Abba Isaiah 


Setting aside the reference to Dadisho"s commentary to the Paradise of the 
Fathers," additional suggestions for describing the monastic concerns of the 
E28 scriptorium might be inferred from the presence of extracts of Dadisho‘ 
Qatraya's Commentary on the Asceticon of Abba Isaiah.” This seventh-century 
East Syrian monastic exegesis of the Syriac translation of a fifth-century Greek 
monastic work has reached us through five modern manuscripts, all of them 
depending from a lost thirteenth-century manuscript once preserved in the 
archiepiscopal library of Seert. The lost manuscript of Seert disappeared during 
the First World War. According to the description given by Addai Scher, it was 
a small volume of 17 x12cm, with 19 lines per page. The edition by Draguet is 
based on the ms Algosh, Notre-Dame des Sémences 239, which is a nineteenth- 
century copy. To my knowledge, there are no Syriac extracts from this com- 
mentary in Syriac manuscripts bearing anthological collections. Although we 
know for sure that other writings by Dadisho‘ were anthologized—for exam- 
ple, in the famous ms Alqosh, Notre-Dame des Sémences 237, some passages 
from Dadisho‘ can be read alongside writings by other East Syrian spiritual 
authors— nevertheless, this does not happen for the Commentary on the Asceti- 
con of Abba Isaiah. 

As regards the relation between the Syriac original and the Sogdian ver- 
sion of Dadisho’s commentary, I will not deduce all the contextual sugges- 
tions that can be gained from the linguistic apparatus provided by Nicholas 
Sims-Williams, except for one point, which in my opinion is one of the most 
intriguing clues emerging from his analysis. By considering the fact that the 
Sogdian version of Dadisho's commentary quotes logos 14 of Abba Isaiah's 
Asceticon, we can observe two things. On the one hand, some readings in the 
Sogdian version are closer to the autonomous Syriac version of Isaiah than 
the corresponding texts inserted into the Syriac commentary of Dadisho%!® 
on the other hand, the wording of Isaiah's text in the Syriac commentary of 
Dadisho‘ is sometimes closer to the Syriac autonomous version than the Sog- 
dian translation of the commentary. Unless one postulates an unknown branch 


16 — Wecanread the Syriac text of the quotation in Nicholas Sims-Williams, “Dadiso‘ Qatraya's 
Commentary on the ‘Paradise of Fathers" Analecta Bollandiana 112 (1994): 33-64. 

17 The related Syriac texts are in Dadisho‘ Qatraya, Commentary on the Asceticon of Abba 
Isaiah, 54-56, 60-63, 214—215, 228—230 (t.); 41-43, 46-48, 165-166, 175-177 (v.). 

18 See, for example, the references in Sims-Williams, An Ascetic Miscellany, 47, n. 7, 49, nn. 15, 
17, 19. 
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of Syriac tradition of the Commentary of Dadisho', this event could become 
immediately comprehensible and telling when considering that the Sogdian 
manuscript also contains an isolated quotation from Abba Isaiah's Asceticon,!9 
which can either belong to the lost second part of Dadisho*s commentary or 
an independent anthologised section of Abba Isaiah's writings.?? Therefore, we 
can hypothetically infer from all these elements that the Sogdian compiler, in 
this case, was not a mere copyist but someone working with multiple texts 
and possibly in a comparative way, selecting and improving them authorita- 
tively. 


5 Suggestions from the Syriac Manuscript Tradition of the Life of 
Mar Awgin 


In searching for parallels of E28 in Syriac, I became convinced that the manu- 
script London, British Library Add. 14653 could be profitably related to our 
topic.?! First, it is the oldest witness containing the History of Mar Awgin, not 
used by Bedjan in his edition of the text.?? Furthermore, as Erica Hunter has 
shown in a recent contribution, it is one of the two oldest witnesses preserv- 
ing the prayer to Thomasius, known to us also by way of an exemplar from the 
Syriac Turfan collection. Two Turfan texts in a Syriac miscellany suggest that 
we should consider it a good candidate for our inquiry. 

BL Add. 14.653, whose beginning is lacking, is a codex written in Estrangelo 
script dating to the ninth-tenth century which displays a heterogeneous compi- 
lation of texts. In the final colophon, one can read a note by the compiler/copy- 


19  Syriactext in Abba Isaiah, Asceticon, 410 (t.); 455 (v.). 

20 Abba Isaiah, Asceticon (Sogdian version), 10 (t.); 11 (v.). See Sims-Williams, An Ascetic Mis- 
cellany, 15. 

21 Description in William Wright, Catalogue of Syriac Manuscripts in the British Museum, 
Acquired since the Year 1838 (3 vols.; London: British Museum, 1870-1872), 2:807-809. 

22 The related passage in Syriac is in History of Mar Awgin, 431-433. Sergey Minov is now 
being dedicated to a new, more complete edition of this text. A previous and relevant 
study and edition of the text preserved in add. 14653 is found in Anexcanap II. /Ipakonos, 
“K ucropuu cupuiickoro ckasauus o cB. Map-Esreue,” Xpucmuanckuü Bocmox 6, no. 2 
(1918): 107-174, republished in Anexcaugp II. /Ipsxonos, Hoaun Efecckuŭ u ezo uepkoeno- 
ucmopuueckue mpyde. Buônuomeka xpucmuanckoli moicau: Hccaedoeanua, Wanares- 
crBo Oxera A6ninko: C.-Ilerep6ypr, 2006, 581-654. 

23 Erica Hunter, “Traversing Time and Location: A Prayer-Amulet to Mar Tamsis from Turfan,” 
in From the Oxus River to the Chinese Shores: Studies on East Syriac Christianity in China 
and Central Asia (ed. Dietmar W. Winkler and Li Tang; Orientalia Patristica Oecumenica 
5; Salzburg: Lit. Verlag, 2013), 23-41. 
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ist, named Saliba, who at the end of the transcription work says the following: 
“this book of the History of the holy Mar Awgin is completed, together with the 
other extracts ) لمقمك‎ sis) (which are) in it”. According to his perspective, 
the pivot of the collection was the History of Mar Awgin; thus, investigating 
what other kinds of writings the manuscript contains may provide a deeper 
insight on the ecclesiastic context of use of this hagiographic text. In addition 
to the 
1. History of Mar Awgin, 
the Syriac miscellany contains the following texts: 
2. the discourse on Mar Awgin by Jacob Malphana alias Jacob of Serug; 
3. a discourse on the parable of the prodigal son according to the meter of 
the above-mentioned Jacob Malphana; 
4. a prayer for the consecration of a bishop; 
5. the history of Paul of Thebes, the one who first lived in solitude in the 
desert; 
6. a brief excerpt from pseudo-Evagrius from the treatise on masters and 
disciples; 
7. samples of letter formats to be used with various recipients: 
71 toaman of rank; 
7.2 toa wise and honoured men; 
7.3 toa bishop and doctor; 
7.4 toan honoured person of the same congregation; 
7.5 aletter of thanks to one for whom peace has been re-established; 
7.6 anotherletter to thank those who give alms to the needy; 
discourse on the resurrection by Malphana Barsauma Huzaya; 
consolatory discourse for the dead; 
10. the prayer to Mar Tamsis. 
Michael Philip Penn, who studied and published the aforementioned sam- 
ple letter “to the rulers of the world" from this manuscript, in contextualising 
this short text into the diplomatic confrontation between the Christian clergy 
and Muslim rulers, attributed the manuscript BL Add. 14653 to a Syrian Ortho- 
dox Church scriptorium,2 as Baumstark had already suggested before him.?5 
This opinion disagrees both with the first description provided by Wright, and, 
as an example, with Paul Peeters' feeling that the manuscript was "franche- 


24 Michael Penn, “Addressing Muslim Rulers and Muslim Rule,’ Oriens Christianus 93 (2009): 
71-84. 

25 Anton Baumstark, Geschichte der Syrischen Literatur (Bonn: A. Marcus und E. Webers Ver- 
lag, 1922), 196. 
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ment nestorien"26 It would appear that both Baumstark and Penn, who do 
not provide palaeographic evidence in support of their statements, base their 
conclusions ultimately on the mere fact that references to Jacob of Serugh 
are found in the manuscript. This argument, however, is not convincing. It is 
well known that Jacob's writings also circulated in dyophysite centres.” Yet, 
on closer inspection, and as already noticed by Wright,?® neither of the two 
references to the name of Jacob can be ascribed to the compiler or the scribe 
(who are probably one and the same person). One of them was in fact a later 
correction of a previous attribution and the other a forcible addition of the 
name in the margin of an anonymous text. From the colophon, we learn that at 
some point the manuscript reached the Egyptian monastery of Deyr al-Suryan. 
Therefore, we can easily derive that some syro-orthodox monk intervened here 
and there with corrections and adjustments. 

The presence of a treatise on the resurrection by Barsauma Huzaya would 
also suggest at first glance an East Syrian milieu.2? Baumstark was at first 
inclined to identify this author as Barsauma of Karkha d-Ledan, a personality 
of the Church of the East who lived in the seventh century, but, on the basis of 
his incorrect understanding about the West Syrian origin of the manuscript, he 
eventually refused this identification, thus supposing that two different authors 
named Barsauma had to be distinguished. Contrary to this, the identification of 
Barsauma Huzaya with Barsauma of Karka d-Ledan is in fact a very plausible 
option. The Catalogue of ‘Abdisho®° remembers Barsauma d-Karka d-Ledan, 
in particular, as the author of a “book named ‘of the anger’”, “several thanksgiv- 
ings” (ha \sao)—which put him virtually in continuity with Elisha the 
interpreter?! (possibly the Nisibene teacher Elisha Bar Quzbaye)?2— together 
with some consolatory discourses (sas) and interpretations. 

What seems particularly important is to portray the possible manuscript 
readers. In his edition of the sample letter to “the rulers of the world’, Penn 


26 Paul Peeters—‘J. Labourt, Le Christianisme dans l'Empire Perse sous la dinastie sassanide,” 
Analecta Bollandiana 24 (1905), 130. 

27 For example, to quote a study by Sebastian Brock, a strategic text such as the East Syr- 
ian Hudra displays a segment of a Jacob of Serugh turgama, generically quoting it as a 
“malphonuta’, a “doctrine” (Sebastian Brock, “An Extract from Jacob of Serugh in the East 
Syrian Hudra,” OCP 55 (1989), 342). 

28 Wright, Catalogue, 2:808. 

29 Add. 14653, fol. 822—902. 

30 Josephus Simonius Assemani, Bibliotheca Orientalis Clementino Vaticana (3 vols.; Rome: 
Typis Sacrae Congregationis de Propaganda Fide, 1719-1728), 311173. 

31  Assemani, Bibliotheca Orientalis, 3.1:166-167. 

32  ArthurVóóbus, History of the School of Nisibis (CSCO 266, Subsidia 26; Louvain: Sécretariat 
du CorpusSCO, 1965), 128, and n. 38. See also L. Van Rompay, “Elisha‘ bar Quzbaye,” in Gor- 
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affirmed that, albeit it might be originally destined to an actual Muslim gov- 
ernor, when it came into the hands of the copyist Saliba the real chance of a 
confrontation with a Muslim ruler became increasingly remote. Consequently, 
the presence of the text in the manuscript might have had a rather limited func- 
tion internal to the Christian community, apt at most to suggest the approach 
to take towards the rulers. 

Penn's viewpoint seems a little misleading, since, before focusing on the 
secular and independent nature of this short text, and thus on its allegedly 
"original" function, we should ask why it reached us through such a collec- 
tion. The text, in fact, is the second of six template letters adapted in form and 
attitude to their potential recipients. Patently, the compiler must have con- 
sidered it useful as a rhetorical chancery tool, to handle confrontations and 
relationships with institutions and personalities inside and outside the church. 
Furthermore, a deeper examination of the texts can bring up other significant 
clues. The six sample letters that in the manuscript precede the short treatise by 
Barsauma Huzaya are presented as belonging to three different categories. The 
first two letters are samples specifically addressed to someone (data), the sec- 
ond two are “answers” (eX, ha aa), and the last two are “thanksgivings” 
(ehanit Sa). On the other hand, as mentioned earlier, the text immedi- 
ately following Barsauma's treatise is an anonymous consolatory speech for a 
dead person (reas). This group of texts seems to coincide with the informa- 
tion on Barsauma's writings provided in the bibliographical notice of ‘Abdisho‘. 
Thus, it will not seem too risky to formulate the hypothesis that some of these 
pages could be related to Barsauma himself. If this were the case, they would 
testify to a literary rhetoric performance of a hitherto unknown Huzite theolo- 
gian during the last days of the Sassanian empire. 

Overall, these data suggest that we look beyond the Tigris, in the East Syrian 
milieu, to imagine a scriptorium matching such a manuscript. 


Summing up the remarks I have gathered, the lives of two monastic founders 
(Awgin and Paul of Thebes) and the discourse on the prodigal son seem to 
address the need to train young people on the constitutive reasons of monas- 
tic life. The presence of the Syriac translation of a (pseudo) Evagrian text on 
masters and disciples—which Muyldermans described in the following terms: 
"une courte instruction de caractère gnomique à l'usage du maître de novices 
et des novices" —?? may be understood in the same way. Again, the presence of 


gias Encyclopedic Dictionary of the Syriac Heritage (ed. S.P. Brock, A.M. Butts, G.A. Kiraz, 
and L. Van Rompay; Piscataway, NJ: Gorgias Press, 201), 141. 
33 Joseph Muyldermans, Evagriana Syriaca: Textes inédits du British Museum et de la Vaticane 
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texts like number 8 and 9 might clearly be in response to the need of managing 
mournful events in an enclosed community. 


6 First Impressions 


If we compare the results of the analysis of BL Add. 14653 and the questions 
raised about E28, we can speculate that these manuscripts were addressed to 
two types of audiences that were only partially different. The Syriac manuscript 
was probably an educational and administrative device for a schoolmaster of 
novices living in a coenobium, whereas the Sogdian miscellany was an anthol- 
ogy of good readings for young monks with some experience. The Syriac col- 
lection was compiled in a coenobium, but probably in order to open a new 
settlement, so it was an “institutional” book, designed to be moved from a 
monastery to another. The second text was the final outcome of the translat- 
ing and anthologising done by some local Sogdian monk to offer instructions 
and teachings to his own community. It goes without saying that this hypothe- 
sis needs much more investigating and confirming evidence. 
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CHAPTER 10 


The Shining Lamp: An Arabic Florilegium of 
Conciliar Texts 


Herman G.B. Teule 


In the year 1888, the well-known Lazarist Father and missionary Paul Bedjan 
published a work entitled Sunhadu tebilyata hda'sre b-pasiqata, to which he 
gave the Latin subtitle Compendium conciliorum oecumenicorum undecim. In 
the French language introduction, he mentions that Mar Joseph (11) from Amid 
or Diyarbakir translated this work from Arabic into Syriac and that the Arabic 
text would have been based on a Latin original. As a matter of fact, Bedjan’s 
Compendium is an edition (based on one manuscript, with some emendations 
and comments by the editor) of the Lampada nuhrana (also Lampid Nuhra, The 
Shining Lamp or Lamp of Light) by the Chaldean Patriarch Joseph 11, known 
for having introduced all kinds of Latinising reforms in the fields of liturgy, 
theology and spirituality among the Chaldean Christians under his authority.! 
Joseph did not indicate his exact source, but it could be identified as the Misbah 
al-lami fi tarjamat al-majami‘ (The Shining Lamp concerning the Translation 
of the Councils), composed by the French Discalced Carmelite Johannes Petrus 
a Matre Dei. This work, a florilegium of conciliar texts, is the subject of the 
present study.” 


1 The Editor of the Shining Lamp 


To better understand the background of the Shining Lamp, I will provide some 
information about the author or compiler and the milieu in which he lived. 
Johannes Petrus a Matre Dei or Jean Pierre de la Mère de Dieu, born in 1620 in 


1 On Joseph’s Latinising tendencies, see Herman Teule, “Middle Eastern Christianity in the 
Ottoman Empire and its relationship with the West. The case of the East-Syrians in the 
Diyarbakir region between the 16th and the early 18th century,” in Towards a culture of co- 
existence in pluralistic societies. The Middle East and India (ed. D. Winkler; Pro Oriente Studies 
in the Syriac Tradition 4; Piscataway: Gorgias Press, 2020), 43-57. 

2 For an analysis of Joseph's Syriac translation and Bedjan’s dealing with Joseph's text, see 
Herman Teule, *From Aleppo to Khosrova. Paul Bedjan and his Compendium Conciliorum 
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Villefranche in the diocese of Lyon, is the monastic name adopted by Jean Chas- 
sagne, when, at twenty-one, he entered the order of the Discalced Carmelite 
Fathers. At the instigation of Pope Clement 77111 (d. 1605), the Carmelite Order 
had established missions in the Arab Middle East and Persia, and, as was the 
case of many other orders and congregations, Aleppo became for them an 
important centre, both for developing local activities (the conversion of Chris- 
tians bringing them into union with Rome) and serving as a sort of hub for 
initiatives further eastwards.’ Being sent to Aleppo was one of the logical con- 
sequences of becoming a Carmelite missionary. Unfortunately, we have no 
information on how Johannes Petrus was trained for this task. Most prob- 
ably, he will have studied De procuranda salute omnium gentium (Antwerp, 
1613), which was something like a handbook for future missionaries written 
by another Discalced Carmelite, Thomas a Jesu. Both Eusebius Renaudot and 
Josephus Simeon Assemani strongly criticised this work, but it must have been 
relatively popular since it also circulated in an Arabic translation published by 
the Coptic convert and later Oxford and Louvain professor Yusuf Abu Daqn 
(Josephus Barbatus) around the year 1620.4 Renaudot's and Assemani's main 
point of criticism revolves around the author's unfamiliarity with the writings 
of eastern theologians, due to his lack of knowledge of oriental languages.5 
The first Carmelite missionaries, however, were themselves aware of the impor- 
tance of learning the local languages. For example, after his arrival in Aleppo 
in 1644, Bruno de Saint-Yves immediately started to study Arabic. In 1659, he 


Oecumenicorum Undecim, in Pulchritudo tam antiqua et tam nova. Studies in History of Chris- 
tianity in Honour of Mathijs Lamberigts (ed. J.-M. Auwers and D. Vanysacker; Bibiothéque de 
la Revue d'Histoire Ecclésiastique 107; Turnhout: Brepols, 2020), 179-191. 

3 CfHidemi Takahashi, “Aleppo,” in Gorgias Encyclopedic Dictionary of the Syriac Heritage (ed. 
S. Brock, A.M. Butts, G.A. Kiraz, and L. Van Rompay. Piscataway, NJ: Gorgias Press, 2011), 14— 
16 and especially Bernard Heyberger, Les chrétiens du Proche-Orient au temps de la réforme 
catholique (Bibliothèque des Écoles Françaises d'Athènes et de Rome 284; Rome: École Fran- 
caise de Rome, 1994). 

4 See Georg Graf, Geschichte der christlichen arabischen Literatur (5 vols.; Studi e Testi 118, 133, 
146, 147, 172; Città del Vaticano: Biblioteca Apostolica Vaticana, 1944-1953), 4131-133. 

5 See Joseph Simonius Assemani, Bibliotheca orientalis Clementino-Vaticana (3 vols.; Romae: 
Typis Sacrae Congregationis de Propaganda Fide, 1719-1728), 2: sectio v (no pagination). Asse- 
mani also refers here to Renaudot. For the latter's judgment on Thomas à Jesu, see also Hey- 
berger, Les chrétiens, 305. 

6 Cf. Guy Alexis Lobineau and François-Marie Tresvaux du Fraval, Les vies des saints de Bretagne 
(4 vols.; Paris: Méquignon, 1836-1837), 4:332-334. Bruno de Saint Yves was from Brittany. In a 
letter to one of his superiors, he writes that his knowledge of the Breton language had helped 
him greatly in studying Arabic, especially the pronunciation! 
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wrote that he had composed an Arabic Compendium of oriental heresies.’ He 
also wrote an Arabic catechism and a work of disputations seemingly different 
from the Compendium, in addition to some liturgical compositions.8 Johannes 
Petrus a Matre Dei followed the example of the man who was the superior 
of the Carmelite community in Aleppo, which he joined in 1655, and whom 
he would succeed as Provincial of the Mission in Syria. The works he wrote, 
partly in Arabic, provide some insight into his theological orientations. He 
must have been a close observer of the troubles surrounding the election of 
Andreas Akhijan as first patriarch of the Syrian Catholic Church, which he 
describes in a report (in Italian) sent to the Propaganda Fide. Conversion to 
the Catholica Romana was close to his heart, as appears from his description 
of conversions operated by the Carmelites between 1657-1664 (Breve relatione 
delle morti gloriose et attioni generose). In his eyes, recognising the primacy 
of the Pope was an important element of the trajectory of the new convert.!? 
His missionary zeal is also evidenced by other writings of his, including an 
Arabic grammar for new missionaries, a work in Arabic on religious controver- 
sies! and guidelines (exercitia) to be observed by Syrian Christians wishing to 
receive the sacraments of Penance and Eucharist. According to Cosme Villiers 
de St Etienne, author of the Bibliotheca carmelitana, Jean de la Mére de Dieu 
would also have known other oriental languages besides Arabic. He proba- 
bly means Armenian and Syriac, the languages of important communities in 
Aleppo, and possibly also Turkish. Johannes Petrus died a victim of the plague 
in 1669. 


7 As a matter of fact, this seems no original work, but an edition or reworking of De fide 
orthodoxa by John of Damascus which he could read in an extant Arabic translation; see 
Graf, Geschichte, 4:245. 


8 Ambrosius a Sancta Theresia, Nomenclator missionariorum Ordinis Carmelitarum Discal- 
ceatorum (Romae: Apud Curiam Generalitiam, 1944), 81-82. 
9 Fora list of works written by Johannes Petrus à Matre Dei, see Ambrosius a Sancta There- 


sia, Nomenclator, 217—218. 

10 Bernard Heyberger, "Les chrétiens d'Alep à travers les récits de conversion des mission- 
naires carmes déchaux (1657-1681), Mélanges de l'Ecole Française de Rome 100 (1988): 
461—499, esp. 466. 

11 Possibly identical with the kitab al-najah wa-misbah al-falah, preserved in several manu- 
scripts; see Graf, Geschichte, 247. The misbah al-falah was published before the Shining 
Lamp, since the author refers to it in one of the introductions to this work. 

12 Cosme Villier de St Etienne, Bibliotheca carmelitana notis criticis et dissertationibus illu- 
strata (2 vols.; Aurelianis: Excudebant M. Couret de Villeneuve et Johannes Rouzeau- 
Montaut, 1752), 2:75. 
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The Shining Lamp does not figure among Johannes Petrus’ works listed in the 
Bibliotheca Carmelitana or the Nomenclator. However, judging from the num- 
ber of extant manuscripts, several of which were copied in the 17th century? 
and the fact that it was translated into Syriac, this particular work must have 
been one of his more popular writings. Before trying to understand the ratio- 
nale behind his selection of the proceedings of eleven Ecumenical Councils i.e. 
the classical seven Ecumenical Councils and, in addition, Constantinople 1v 
according to the Latin tradition (869), Lateran Iv (1215), Lyons 11 (1274) and 
Ferrara-Florence (1438), I shall give a description of the content and a trans- 
lation of some characteristic passages. The focus here is on the presentation by 
the translator or editor of the Councils, leaving aside the issue of the correct- 
ness of his translation or which redaction of the Acts of the Councils he used. 
This study is based on manuscript Beirut, Université St Joseph, Bibliothéque ori- 
entale 521, written in the year 1997 of the Seleucid era (fol. 109"), corresponding 
to 1685/6 CE, sixteen years after the death of the author. The manuscript con- 
sists of ıo numbered folios. 


24 Presentation of the Text 


Fol. 2-3"6: Dedication to Mary, written by Johannes Petrus a Matre Dei in a 
not very elegant Arabic.! Here, he indicates the aim of this work: in order to 


13 Graf knows of at least seventeen manuscripts, the oldest one of which, Città del Vaticano, 
Biblioteca Apostolica Vaticana Vat. Syr. 131 (in Karshuni), was written in 1676. Joseph Nasral- 
lah, Catalogue des manuscrits du Liban (4 vols.; Harissa: Imprimerie Saint-Paul, 1958-1970), 
2:58 and 2:204-206, mentions three additional ones, Dayr al-Kreim 75 and Dayr al-Banat 
68 and 70. 

14 For the original Greek and Latin texts of these Councils, see Giuseppe Alberigo, ed., Les 
conciles oecuméniques. 2. Les décrets. De Nicée à Latran 1 (Paris: Cerf, 1994), 27-407 (the 
first eight Ecumenical Councils), 489-577 (Latran 1v), 637-689 (Lyon 11) and 933-934, 
1053-1192 (Ferrara-Florence). 

15 Accessed through Hill Museum and Manuscript Library. Cf. Louis Cheikho, “Catalogue 
raisonné des Manuscrits de la Bibliothéque orientale. V. Patristique, Conciles, Écrivains 
ecclésiastiques anciens, Hagiologie," Mélanges de l'Université St Joseph 11 (1926): 191-306, 
here 223-224. The manuscript has some marginal notes added by a later hand and ignored 
here. 

16 We followthe recent foliation in Latin script rather than the original Arabic one. 

17 The style is somewhat repetitive, with many standardised sentences: "know, o reader, that 
this Council was not convened unless to combat ..." 
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defend, as a member of the Carmelite Order (tariqah), the honour of Mary, he 
feels it is his duty to refute the Nestorians, who state that “you (Mary) are not 
the Mother of God and who divide your Son by confessing two persons (uqnü- 
mayn)’, as well as the Jacobites, who say that “your Son is disembodied (hayal) 
because of their narrow-minded imagination that in Christ out of (His) divine 
nature and his human nature there was only one nature”. To remedy their igno- 
rance, he feels it is his duty to translate the texts of the Councils. 

Fol. 3'—7*: In a second introduction, he addresses the reader explaining the 
necessity of his translation: superficial knowledge of the Councils or the refusal 
to accept all of them. In the same way as the orders issued by a secular king 
and his council of ministers cannot be ignored, the orders issued by the Pope, 
"the king of the Church, appointed by God", the patriarchs (of Constantino- 
ple, Alexandria, Antioch and Jerusalem), archbishops and bishops should be 
obeyed. Not following the Councils brings about spiritual death. He then makes 
clear that a particular Council cannot undo the decisions of a general or Ecu- 
menical Council convened by the Pope together with the Patriarchs, such as in 
the case of the Synod of Dioscorus, patriarch of Alexandria, against Chalcedon, 
attended by delegates of Pope Leo. The approval of the Pope and the presence 
of three patriarchs out of four and the great number of attending metropolitans 
and bishops also testifies to the validity of the Council of Ephesus. At the end of 
this section, he gives his name: Hanna, of the Carmelite order and a Frenchman 
by birth. 

Fol. 8: List of the eleven selected Councils, with a brief characteristic of 
each of them, for example Constantinople 1v "against the castrate Photius", 
Lyon 11, “on the union between the Roman and the Greek Churches" 

Fol. 8’-11": he text continues with a third introduction, emphasising again 
the central role of the Pope, the Vicar of Christ, when convoking a council, and 
ending with a description of the four Councils of Jerusalem described in the 
Book of Acts, with the text of the twelve articles of faith formulated by the 
apostles at the fourth meeting. The apostolic Creed is for him the basis of all 
later creeds. Subsequent additions were made when, for reasons of heresy, a 
new council had to be convoked. 

Fol. 17-16*: The Council of Nicaea (325), indicating the reason why it had 
to be convened (the heresy of Arius), the course of the council and especially 
the arrangement of the sitting places. It is important that Hosius of Cordoba, 
who represented Pope Sylvester, occupied the first place and rank, followed 
by the Patriarchs of Alexandria and Antioch (with an explanation that in this 
period there were not yet Patriarchs of Constantinople and Jerusalem), arch- 
bishops and bishops, and the Emperor Constantine accepting the authority 
of the bishops in spiritual matters. This is followed by brief descriptions of 
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the various sessions and by the text of the Creed of Nicaea; this in its turn 
is followed by a relatively faithful translation of the Nicaean Canons, with an 
emphasis on the fact that the first to sign the canons was the representative of 
the Pope. 

Fol. 17-20": The Council of Constantinople 1. After discussing the reason 
for this council (the condemnation of the pneumatomachian heresy of Make- 
donios), the translator emphasises that the Emperor Theodosius convoked 
this council after seeking the permission of Pope Damasus. He then gives the 
rank and seniority of the participants, in the first place the Patriarchs of Con- 
stantinople, Alexandria, Antioch and Jerusalem. Next are the text of the Creed 
and a translation of the seven canons. He then raises the issue that no Roman 
delegate nor any western personality attended the Council, but the fact that its 
decisions were later approved by Pope Damasus makes it a valid Ecumenical 
Council. 

Fol. 20-23": The Council of Ephesus. The description begins with a presen- 
tation of the personality, life and heresy of Nestorius. This is followed again 
by the indication of the seniority of the participants, in the first place Patri- 
arch Cyril of Alexandria in his capacity as representative of Pope Celestinus. 
After a brief and, as he acknowledges, incomplete description of four sessions, 
the Carmelite monk gives a literal translation of the twelve anathematismoi by 
Cyril. 

Fol. 23"-31:: The presentation of the Council of Chalcedon follows a similar 
pattern, with a short biography of the Alexandrian Patriarch Dioscorus, disci- 
ple of Eutyches, and a long description of the preparations of the Council, the 
latrocinium of Ephesus and the Council in Chalcedon itself. The emphasis is 
entirely on the role of Pope Leo 1 and his Tomus, and on the involvement of 
his three envoys to Ephesus, the “cardinals” Julius, Renatus and Hilarius. With 
regard to Chalcedon, it is emphasised that the legates of Pope Leo, Paschanius, 
Lucentius and Bonifacius, were the first in rank during the deliberations, which 
are only briefly described. This is followed by a translation of the so-called dis- 
ciplinary canons according to the Latin tradition. The list given by Johannes 
Petrus consists of 26 canons, omitting for some unknown reason the eleventh 
canon of the ordinary numbering.!? It is a matter of fact that he does not include 
the 28th Canon, on the honour due to the Patriarch of Constantinople, not 
recognised in the Latin tradition. This passage ends with extracts from the let- 
ters sent by the Synod to Dioscorus and the people of Alexandria.!? 


18 Cf. Alberigo, Décrets, 200—227, esp. 210-211. 
19 Fol. 26": the section on the order of preeminence; the first lines are in a different hand. 
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Fol. 31—36": The presentation of the Second Council of Constantinople be- 
gins with an introduction describing the events in Alexandria and Antioch 
leading to the convocation of this Council. The Council itself, presided by the 
Patriarch of Constantinople with no papal delegates attending, is still to be con- 
sidered as valid, since, as the translator emphasises, it was convened by the 
Emperor with the explicit permission of the Pope. Moreover, since the Pope 
(Vigilius) stayed in Byzantium, it was possible to interact directly with him, 
when needed. A brief description of the sessions is followed by the fourteen 
anathemas of the Three Chapters. 

Fol. 36-49": The third Council of Constantinople was convened to combat 
the heresy of monotheletism and monoenergism, endorsed by five patriarchs 
of Constantinople, whose theological positions and political intrigues in the 
run-up to the Synod Johannes Petrus describes at some length, trying to save the 
honour of Pope Honorius, falsely accused of monotheletism. Before discussing 
the various sessions of this council, he provides once again the order of preem- 
inence of the attending bishops, where the three Cardinals-delegates of Pope 
Agathon occupy the first place. Concerning the issue of monotheletism, much 
emphasis is placed on several papal documents (such as the Tomus Leonis dur- 
ing the seventeenth session) and, for the tenth session, on the letter by Ambro- 
sius to Gratianus, interpreted wrongly by Makarios, Patriarch of Antioch, as 
supporting the monothelete heresy. As for the end of the Council, Johannes 
Petrus mentions the recognition of this council by the newly installed Pope 
Leo 11, but he denies the validity of the 102 Canons, issued only ten years after 
the closure of the Council, when several Popes, mentioned by their names, had 
already been in office. At the end, the translator comes back to the delicate issue 
of the presumed monotheletism of Pope Honorius, attributing it to a shame- 
less falsification by the patriarch of Constantinople and emphasising that the 
Council had never anathematised Honorius, but had rather accepted the “true 
testimony” in the letter of Pope Agathon that the Roman Church had never 
erred in matters of faith. 

Fol. 49-58: Second Council of Nicaea. The description begins with the icon- 
oclastic edict issued by the Umayyad Caliph Yazid 11 in 723 at the instigation 
of the Jew Sartafqis (sic), followed by a long and most detailed narration of 
the reign and iconoclastic policy of Emperor Leo 111, the answer of the Pope to 
letters by the Patriarch of Constantinople Germanos, the Pope’s excommuni- 
cation of Leo, the iconoclastic policy of Leo’s successor, the Emperor Constan- 
tine v, the latter's Bulgarian campaigns, the reigns of Leo rv and Constantine VI, 
and the icon-friendly policy of the latter’s mother Irene. This description serves 
as an introduction to the Council itself, which was presided by the delegates of 
Pope Hadrian 1, the archbishop Peter, and the abbot Peter. Next is a brief sketch 
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of the seven sessions. For the second session, Johannes Petrus mentions the 
letter by Pope Hadrian to the Patriarch of Constantinople Tarsisius, reminding 
him that the Church of Rome is the head of all Churches, which was acclaimed 
by the whole assembly. This section ends with a list of twelve anathemas dif- 
ferent from the anathemas (called canons) found in the Acts of the Council.20 
Fol. 58-68": Constantinople 1v. As mentioned above, this is the fourth Coun- 
cil of Constantinople according to the Latin tradition, convened in 869 in order 
to give support to Patriarch Ignatius of Constantinople, who had been dis- 
missed by the Emperor Michael 111 and replaced by Photius. The text describes 
how Photius, with the help of the Emperor, wrote a letter trying to obtain the 
support of Pope Nikolaos 1, the negative answer of the Pope transmitted by 
two legates who were imprisoned upon their arrival in Constantinople, the 
organisation of a Council by Photius without the consent of the Pope, and the 
forced abdication of Ignatius, prompting the Pope to excommunicate Photius. 
The story ends with the murder of Photius’ protector (the Caesar) Bardas and 
of the Emperor, and the reinstallation of Ignatius by Basil (the Macedonian), 
Michael's successor. When notified of this situation and receiving letters from 
the Emperor, Ignatius, and Photius, the successor of Nikolaos I, Pope Hadrian 11, 
decided to hold a council, which was convened by the Emperor in Constantino- 
ple. The papal legates were the first in rank during the ten sessions, which are 
briefly described. During the first session, Pope Nikolaos' letter, in which he 
had excommunicated Photius, was read aloud, emphasising that the Roman 
Church had never erred in matters of faith. Other papal letters were read and 
discussed in the subsequent sessions. The description of this council ends with 
the abbreviated text of the twenty-seven disciplinary canons as received in the 
Latin tradition, emphasising the honour due to the See of Peter (canon 21).?! 
Fol. 68'-87": The great Rome (Lateran) Iv. Combating heresy (the doctrines 
of Joachim of Fiore) and the capture of Jerusalem by the Arabs were the rea- 
sons for convoking this Council in Rome, *the Mother of all cities" The Coun- 
cil was presided by Pope Innocent 111 himself. As for the previous Councils, 
Johannes Petrus also mentions the presence of the eastern Patriarchs, in this 
case the Patriarchs of Constantinople and of Jerusalem and representatives of 


20  Alberigo, Décrets, 308—329. 

21  Forthis Council, our manuscript is defective: three folios are lacking (but with continuous 
Latin foliation), fol. 60 is blank; fol. 61 is in a different hand; the next unnumbered folio 
is in this same hand. The original manuscript resumes at fol. 62. For the missing folios, I 
used the Syriac text of Joseph 11, as edited by Paul Bedjan, Compendium conciliorum oecu- 
menicorum undecim (Paris: Maisonneuve et C. Leclerc, 1888), 137-146, which, in general, 
gives a faithful rendering of the Arabic original, see Teule, “From Aleppo,’ 189. 
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the Patriarchs of Alexandria and Antioch, without mentioning that he had the 
Latin incumbents of these sees in mind. The Emperor of Constantinople was 
represented by a delegate, but again, he means the Latin Emperor (Henri of 
Flanders). The Carmelite monk then describes the Acts of the Council, firstly 
with a literal translation of the Catholic Confession of faith read out during 
the first session (including the term transsubstantiatus, rendered as mustaht- 
lah),?2 the issue of Joachim of Fiore (section 2), the insolence of the Greeks 
(section 4), the preeminence of the patriarchal See of Rome (section 5), and 
the plurality of rites (madhab, milla, section 9). He gives abbreviated or para- 
phrased translations of the complete list of the 71 so-called constitutions or 
decisions of the Council, omitting only the last one, the decision to liberate 
the Holy Land, a prelude to the fifth Crusade. This issue is however lengthily 
discussed in a following paragraph that partly paraphrases the 71st constitu- 
tion but is also based on other material. In a marginal note, readers interested 
in knowing more about the Crusades are referred to “writings of the Franks’, 
since the focus of this work is on the Councils.?? 

Fol. 87-96": Lyon 11. The description begins with the election of the archdea- 
con Theobaldus as Pope with the name of Gregory x. As reasons for convoking 
the Council, the Carmelite monk mentions the necessity of bringing peace to 
the lands of Syria and arranging the issue of Jerusalem, as well as the unifica- 
tion of the Greek and Roman Churches. He then gives the order of preeminence 
during the sessions: the Pope himself and in the second place the Patriarch of 
Constantinople (whose name is given as Nitalah). This is followed by a sketch 
of each of the five sessions. For the first one, Johannes Petrus repeats the rea- 
sons for this council, mentioned above, while adding the reform of the Church. 
For the fourth session,‘ he gives the text of the Creed submitted by the Byzan- 
tine Emperor Michael 7111, including the filioque, followed by his acceptance of 
the Catholic doctrine of purgatory, the sacrament of the Eucharist performed 
with unleavened bread and the recognition of the authority of the Pope and the 
Roman Church over all Churches. The description ends with the well-known 
story of the threefold singing of the filioque by the Greek delegation. The fifth 
session deals with the arrival of the Mongol delegation and their baptism and 
public conversion to the Catholic faith. This is followed by a selection of the 
constitutions or canons, where the translator limits himself to those dealing 


22  Alberigo, Décrets, 494—497. 

23 The Arabic text as found in our manuscript is abbreviated at the end, compared to the 
more elaborate Syriac text of Joseph 11, see Bedjan, Compendium, 203. 

24 The manuscript erroneously inserts the heading “the fifth session" before the letter of sub- 
mission by Michael vr11. 
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with the regulations concerning the election of a new Pope (conclave) and 
other high ecclesiastical dignitaries. 

Fol. 96-108: Ferrara-Florence. After indicating the reason for this council — 
the unification of the Greek and Roman Churches which had split from each 
other about fourteen times resulting each time into territorial losses for the 
Byzantines—Johannes Petrus describes the preparations of the Council, the 
Byzantine Emperor and the Patriarch of Constantinople accepting the Pope’s 
invitation to attend a Council on this issue, their arrival in Ferrara and the cor- 
dial reception by Pope Eugenius Iv. He then gives a summary of the discussions 
on the purgatory and, after the transfer to Florence, of the filioque and the 
azyma, the intercession for the souls in purgatory and the primacy of the Pope, 
concluding with the full agreement between the Greeks and the Latins. Next 
is the Athanasian creed. The last part of the text briefly evokes the agreement 
with the Armenians. 

Fol. 108-109": exordium by Johannes Petrus a Matre Dei, indicating the rea- 
son for the composition of this book: local priests of the various ta'ifah-s needed 
information on the Councils, because the text was not available to them in their 
own language. 


2.2 Commentary 


For the Latin missionaries working in the Middle East on the conversion of 
“heretical” Christians in the 17th century, a sound knowledge of the Coun- 
cils was of prime importance. In 1669, the Capuchin missionary Justinien de 
Neuvy—active in Aleppo between 1664 and 1687 and involved, like Johannes 
Petrus a Matre Dei, in the nomination of Andreas Akhijan as head of the 
Syrian-Catholic community—is the author (under the name of Michel Feb- 
vre) of an important work of controversy, Praecipuae obiectiones quae vulgo 
solent fieri per modum interrogationis a mahumeticae legis sectatoribus, iudaeis 
et haereticis orientalibus adversus catholicos earumque solutiones, published by 
the Propaganda Fide (Rome) in 1679. The Christians of Aleppo could read it 
in Arabic and Armenian translations, also published by the Propaganda.25 In 
obiectio XXXIII, Justinien reacts to the opinion of certain eastern Christians 
having a relativist view of the ecclesiastical divisions, arguing that believing in 
Jesus Christ and doing good works is sufficient in order to be saved. The answer 


25 On the author, see Bernard Heyberger, “Justinien de Neuvy, dit Michel Febvre,” in Chris- 
tian-Muslim Relations: A Bibliographical History vol. 9 (ed. D. Thomas and J. Chesworth; 
History of Christian Muslim Relations 43; Leiden-Boston: Brill, 2017), 579-588. 
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is that this would imply that the Councils and their concomitant condemna- 
tions of heresies would not have been necessary. Salvation is only to be found 
in the Roman Church. It is from this perspective, the condemnation of here- 
sies and the establishment of the Catholic truth as formulated by the Councils, 
that we must understand the work written by Johannes Petrus. This is already 
made clear in the first introduction, which mentions the Nestorians and the 
Jacobites. The emphasis on the Jacobite heresy is understandable in the con- 
text of Aleppo, where, as seen above, the Carmelite monk had witnessed the 
beginning of the Syriac Catholic Church. The refutation of the Nestorians is to 
be seen against the background of a Carmelite and general Catholic mission- 
ary presence in Eastern Anatolia, Mesopotamia and Persia, the heartlands of 
the “Nestorians”, where the missionaries had founded several monasteries and 
occupied important ecclesiastical functions.27 

In the third introduction and in the exordium, Johannes Petrus a Matre Dei 
presents himself as a translator. This is however only partly true. Though large 
parts are indeed literal translations of conciliar texts, in other instances he 
rather abbreviates the texts at his disposal. It does not seem that he just trans- 
lated an original work in Latin on the eleven Ecumenical Councils, a suggestion 
given by Paul Bedjan in the French introduction to the Compendium. To my 
knowledge, no such work exists. Indeed, he makes a selection, which raises the 
question of the criteria he used. 

If Johannes Petrus had the local priests of the Christian communities of 
Aleppo in mind, it is obvious that he only had to provide them with the text 
of councils relevant for them. This is clear for the Councils of Ephesus and 
Chalcedon, condemning the Jacobite and Nestorian heresies. But in order to 
win the hearts of the Christians in favour of the nascent Greek-Catholic com- 
munity, a presentation of all Seven Ecumenical Councils, authoritative in the 
Orthodox tradition, was of prime importance. At the same time, the involve- 
ment of the Church of Rome in these Councils taking place in eastern lands 


26 Cf. Cesare Santus, Trasgressioni Necessarie: Communicatio in Sacris, Coesistenza e conflitti 
tra le comunità cristiane orientali (Levante e Impero Ottomano, XVII—XVIII Secolo) (Biblio- 
théque des Ecoles Françaises d’Athénes et de Rome 383; Rome: École Française de Rome, 
2019), 1. 

27 See, for example, Fernando Filoni, L'Église dans la terre d'Abraham. Du diocèse de Babylone 
des Latins à la nonciature en Iraq (Paris: Cerf, 2009), 26-30 (Carmelites as Latin bishops of 
Baghdad and Ispahan in the period of Jean-Pierre de la Mère de Dieu). For a missionary 
presence among the Nestorians in Diyarbakir (Amid), see Albert Lampart, Ein Märtyrer 
der Union mit Rom. Joseph 1 1681-1696, Patriarch der Chaldder (Einsiedeln: Benziger Ver- 
lag, 1966), 31-38. For their presence in Persia and their efforts to study the local language, 
see F. Richard, "Carmelites in Persia,” Encyclopaedia Iranica 1V/7: 832—834. 
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had to be emphasised, as well as the preeminence of papal authority above 
the other patriarchs. This explains the translator's attention for the seating 
arrangements of the attendants where the Pope or his delegates should always 
occupy the first place, the approval of the conciliar acts by the various popes 
and the reading aloud of papal documents or letters. The affirmation of the 
legitimacy of the fourth Council of Constantinople of 869 and its deposition 
of Photius is to be understood against the background of conversion to the 
Catholic Faith, which was the purpose of Johannes Petrus’ mission of. Knowl- 
edge of this council was one of the preconditions for conversion, at least for 
members of the Greek-Orthodox community of the Antiochian Patriarchate. 
For example, a profession of faith submitted by the Greek-Orthodox metropoli- 
tan of Tripoli to the Roman authorities in 1698-1699 was not accepted. One of 
the reasons was exactly that he was unaware of this eighth Ecumenical Coun- 
cil which had condemned Photius.28 The memory of Photius as originator of 
the first schism between the Greek and Roman Churches was still very vivid in 
post-Trent Rome,?? which explains why this council was part of the Carmelite 
florilegium. 

After Constantinople rv, the chronological line is interrupted and Johannes 
Petrus moves directly to Lateran Iv (1215), ignoring three previous Councils 
(Latran I of 1123, 11 of 1139 and 111 of 1179) recognised as Ecumenical by the 
Catholic Church. The reason for this seems to be that these Councils discussed 
subjects not directly relevant for the Christians of Aleppo in the 17th century. 
Latran Iv (1215), however, was selected as it dealt directly with issues related 
to the eastern churches, such as the stubbornness and arrogance of the Greeks 
and the possibility of a plurality of rites in the same place. The same holds true 
for Lyon 11 and Ferrara-Florence, which discussed the doctrinal divergences 
between Greeks and Latins and their unification and, for Florence, the agree- 
ment reached with the Armenians, an important community in Aleppo. These 
two Councils also make strong statements about the exclusive truth of the 
Roman Church. 


28 Cf. Aurélien Girard, “Comment reconnaître un chrétien oriental vraiment catholique? 
Elaboration et usages de la profession de foi pour les orientaux à Rome (XVI°-XVIII® 
siècle), L'union à l'épreuve du formulaire. Professions de foi entre Églises d'Orient et d'Occi- 
dent (XIII®-XVIIT® siècle) (ed. M.-H. Blanchet and F. Gabriel; Collège de France—cnrs 
Centre d'Histoire et Civilisation de Byzance, Monographies 51; Leuven: Peeters, 2016), 235- 
257, ESP. 253. 

29 Claudine Delacroix-Besnier, “Lectures de Photios du concile de Trente à Vatican 11,” 
Mélanges de l'Ecole Française de Rome—lItalie et Méditerranée modernes et contemporaines 
123 (2011): 253-283, esp. 12-18. 
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Once the selection of the Councils was made, Johannes Petrus a Matre 
Dei thought it necessary to give the complete text of the Acts of a partic- 
ular Council, or at least a complete description of the proceedings, some- 
times abbreviating or paraphrasing the original documents. This explains why, 
in several instances, we find passages which had no relevance for the Alep- 
pine community where he worked. An example among many is the heresy 
of Joachim of Fiore and the conflict with Petrus Lombardus discussed in Lat- 
eran IV. It is difficult, however, to understand why—even though he wrote 
in the 17th century, worked in Aleppo under close supervision of the Pro- 
paganda Fide, and had been trained with works like De procuranda salute 
omnium gentium by Thomas a Jesu—Johannes Petrus did not include the 
Council of Trent. The logical explanation seems to be that the Acts of this 
Council were already (partially) available in an Arabic translation. We know 
how the Council of Trent and post-Tridentine theology played a role in the 
liturgical and ecclesiastical reforms of the Maronite Church in the late 16th 
and 17th century?? When, in 1578, the Jesuits Giovanni Battista Eliano and 
Tommaso Raggio were sent as papal delegates to Lebanon to investigate the 
situation of the Maronite Church, the later Prefect of the Congregatio Inter- 
pretum Concilii Tridentini, Cardinal Antonio Carafa, enjoined them to bring 
with them the text of the Council of Trent as well as a summa of the (other) 
Councils and also to translate Trent (into Arabic).?! Apparently, Trent is set 
apart from the other Councils, and, in Carafa's eyes, it was necessary to trans- 
late the Council of Trent in the first place. However, we have no informa- 
tion as to when this first translation was made and how it made its way to 
Aleppo. Johannes Petrus took up the challenge to translate the other Coun- 
cils. 


Conclusion 


The conciliar florilegium of Johannes Petrus a Matre Dei is interesting for vari- 
ous reasons. The relative popularity of the Arabic text shows that his work was 


30 See, for example, Pierre Jabbour, La réforme liturgique maronite sous le patriarche Istifan 
Al-Douaïhi (1670-1704): allégeance à Rome et fidélité à la tradition syro-antiochienne. Une 
étude menée sur les manuscrits Vat. Syr. 310 et 31 (Ph.D. Dissertation; Paris: 1CP / Louvain: 
KUL, 2019), 11-17, 294-344. 

31 For the Italian text of the Letter of Carafa, see Antoine Rabbath, Documents inédits pour 
servir à l'histoire du christianisme en Orient (Paris: A. Picard / Leipzig: Harrassowitz / Lon- 
don: Luzac & Co., 1906-1910), 1:140-144 and Jabbour, La réforme, 237. 
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well received in the Eastern Catholic circles of Syria and Lebanon, who appar- 
ently were impressed by this Catholic presentation of the Councils. It con- 
firms the Latinising orientations of the missionaries in ecclesiological matters, 
already known from other theological and spiritual works. The Syriac trans- 
lation made by Joseph 11 is another proof of the close connections between 
Aleppo and the more eastern territories, especially Amid-Diyarbakir. This was 
one of his earlier works, composed in 1693 when he was still metropolitan of 
Amid, which forced him to coin new Syriac terms for the Latin theological 
concepts expressed in the Arabic text. In this way, the Shining Lamp is a con- 
tribution to the development of a new Syriac theological language and further 
Latinisation of the Chaldean Church. 
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